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Abstract 
 
The dilemma of chaplaincy to chieftaincy in Ghana for Pentecostal 
denominations 
 
The lack of Pentecostal denominational ministry with chieftaincy in Ghana is a missional 
challenge, and it is an area that is under-researched. In order to address the dilemma of 
Christian chaplaincy to chieftaincy, a thorough investigation into the relationship between 
Christianity and chieftaincy is necessary for the formulation and implementation of missional 
policies. This dissertation uses a historical account with a qualitative research approach in the 
present, to examine whether chaplains can be appointed to the Institution of Chieftaincy (IoC) 
and how that might work. Starting from a position of opposition to involvement with the IoC 
in the early 20th Century there was no way Pentecostals would participate in then pagan 
perceived rituals. So, it is revolutionary to suggest that Pentecostals can become chiefs and yet 
now many are, so that there are Christian chiefs’ associations. Therefore, my proposal is a 
practical one: to offer chaplaincy like ministry to chiefs, Christian or not, from a Pentecostal 
position so as to have a missional support from churches to chiefs’ councils and thus to the 
community. I interviewed 50 participants from Christian and traditional leaders to determine 
their experience and view of Christian ministry to the IoC. The data were analysed using 
thematic analysis that revealed three global themes: Perceptions of the IoC; Role of chaplaincy 
in transforming the IoC; Calls for chaplaincy involvement in chieftaincy; along with thirteen 
organizing themes and twenty-one basic themes. 
According to the data, chaplaincy could facilitate bridging the gap between both institutions 
through the provision of spiritual care and expressed the need for active Christian participation 
with chieftaincy. In order to facilitate chaplaincy as a  missional practice to the IoC, the 
following recommendations are made, that: there is a need for developing a) biblical 
alternatives relating to chieftaincy cultural practices as seen from the data; b) a theology of 
chieftaincy; c) a theology of both the anointing for leadership for chiefs and kings and d) the 
role of chaplains as prophets and priests to chiefs.  
  
  iv 
Summary of Portfolio 
 
I gained admission to pursue the doctoral program at Mattersey Hall with credit granted for the 
Master of Theology, validated by the University of Wales, Bangor. My MTh dissertation was 
entitled ‘Pentecostalism in Northern Ghana: Origin, Growth and Potentials.’ That research 
revealed significant information about the overall missional role of Pentecostal churches in 
northern Ghana. The coursework required to complete the DMin program included a series of 
assignments for six modules and a dissertation. The work included essays on ‘Pentecostals and 
Charismatics Response to Tradition and Cultures in West Africa,’ ‘What is Practical 
Theology?’, ‘Compare and assess the value of qualitative and quantitative research methods 
for empirical studies in theology,’ ‘a publishable article concerning Ghanaians in England, 
discussing views about marriage with relevant literature’, and a research design and DMin 
proposal on ‘Christianity and the Institution of Chieftaincy in Ghana’.   
My essays looked at practical issues related to the ministry that led to my research 
thesis. The essay on Pentecostals and Charismatics reviewed recent literature on Pentecostals’ 
and Charismatics’ response to tradition and cultures in West Africa. The key finding was that 
the lifting of the spiritual cloud of unbelief and fear over evil spirits on Christians and the 
motivation to aspire to greatness was as a result of Pentecostal and Charismatic engagement 
with African traditional cultures. This led me to develop a research design proposal on 
Christianity and the institution of chieftaincy in Ghana. Subsequently, my thesis focused on 
‘How would chaplaincy enable Pentecostal denominational involvement with chieftaincy?’ 
The proposal of chaplaincy as a missional model presented in this thesis provides Pentecostals 
the opportunity to intentionally engage the IoC and make the Christian faith relevant to the 
traditions and cultures of the people. I presented key findings of this research at Assemblies of 
God Ghana council meetings in the Northern and Ashanti regions and at African Mission forum 
of Assemblies of God and African Christianity Research Group in London and Liverpool, 
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Chapter 1: General introduction 
1.0 Introduction 
From the 1960s, Pentecostalism in Ghana has been concerned with growth and development 
of Christians in the country. This period has witnessed the emergence of many impressive 
congregations that attract young people and develop ministries with programs that may affect 
the future of older churches.1 Instead of establishing programs to evaluate the efficiency of 
missional2 engagement with the people and their culture, the church is preoccupied in 
developing ‘power’ and ‘prosperity’ ministries to sustain the growth experienced in the past 
decades. Failure to address the shortcomings of engaging with groups such as the Institution of 
Chieftaincy3 (IoC), considered to be deeply embedded in the fabric of the Ghanaian society4 
has produced a gap between Christianity and the IoC. 
 Some concerned members of the Assemblies of God Ghana (AoGG) along with myself, 
have become aware of this lack of engagement between Christianity and the IoC. This led the 
researcher to ask questions about how Pentecostals can have a sustained engagement with IoC. 
What are the cultural and theological concerns affecting any form of engagement? What mode 
of ministry would facilitate sustained engagement for the purpose of fulfilling the Church’s 
mission? The question of why such lack of engagement between Christianity and the IoC 
existed was further heightened when the author realised that Pentecostal missionaries and 
indigenous Christians made attempts to convert people associated with chieftaincy in 
obedience to the Great Commission. The issue of lack of sustained engagement after earlier 
attempts require explanation and will not be resolved satisfactorily by using the available 
primary and secondary sources on Ghanaian Pentecostalism and the IoC. An exploration of 
potential reasons regarding the neglect of sustained engagement between Pentecostals and 
chieftaincy became the basis the author wanted to pose in his research.  The purpose of this 
chapter is to provide the background and rationale of the study, aims and objectives, a survey 
of the theoretical literature used and methodology.     
 
1 Johnson Kwabena Asamoah-Gyadu, Contemporary Pentecostal Christianity, (Oxford: Regnum Books 
International, 2013), p. 15. 
2 See Chapter 3.4. 
3 See Chapter 2.1.1. 
4 Oseadeeyo Addo Dankwa III, The institution of chieftaincy in Ghana – the future, (Accra: Konrad Adenauer 





1.1 Background to the development of Christianity, chaplaincy and 
chieftaincy in Ghana and rational of study 
Ghana has been the recipient of Christianity from Western missionaries since the 15th Century. 
Today we see how the current growth in the church is highly evident in the African continent5 
which is the opposite of the situation c.1900. Christianity in Ghana has developed along 
Western ecclesiastical denominational lines as well as having some African Indigenous 
Churches with about 71.2% of the population being ‘Christians’,6 whether Catholic, Anglicans, 
Presbyterian, Methodist or Pentecostal and others. Among the different ecclesiastical 
traditions, Pentecostals and Charismatics appeal to the Ghanaian society due to the pneumatic 
emphasis of Christianity. The missional drive of the church has enabled the formation of 
different strategies of outreach to fulfil God’s mission. One such strategy is chaplaincy,7 which 
‘provides religious and spiritual care within an organisational setting,’8 but in the context of 
the IoC is non-existent from Pentecostals.  According to Andrew Todd who has programmes 
for training chaplains, Christian chaplains serve and live the gospel in different social domains 
like, prisons, hospitals, military, sport, theatre and many more.9 Similarly, Ben Ryan who is a 
researcher at Theos identifies fresh chaplaincy models in commercial and retail workplace, city 
centres, targeting specific age groups and social groups that allow chaplains to engage with 
significantly diverse social settings.10 This is evident to me that chaplaincy has moved beyond 
its traditional setting to engaging the broader society.11  
 The IoC on the other hand, developed from the leadership of early community settlers 
until its present state. Stephen A. Brobbey states that these community leaders or chiefs were 
responsible for social stability, order and governance.12 By the time missionary activities began 
 
5 Allan Heaton Anderson, To the Ends of the Earth; Pentecostalism and the Transformation of World 
Christianity, (Oxford: Oxford University Press, 2013), p. 2. 
6 Ghana Statistical Service, Population and Housing Census 2010, (Accra, Ghana: Sankofa Press Limited, 
2012). 
7 See Chapter 3 for a discussion on chaplaincy. 
8 Ben Ryan, A Very Modern Ministry: Chaplaincy in the UK, (London: Theos, 2015), p. 10. 
9 Andrew Todd, ‘A Theology of the World’ in John Caperon, Andrew Todd and James Walters, (eds.), A 
Christian Theology of Chaplaincy, (London: Jessica Kingsley Publishers, 2018), p. 21. 
10 Ryan, Modern Ministry, pp. 14-16. 
11 See Chapter 3. 




in Ghana, the IoC was present in every tribal group with structures of leadership that developed 
into states and kingdoms. Brobbey acknowledged that Britain made use of the indigenous 
institution found on the ground to facilitate their rule and when democratic rule was introduced 
the importance of indigenous traditional systems of local government continued to be 
recognised.13 However, the church seems to have neglected these indigenous political 
structures due to their link to ATR.14 It is also evident in current literature that no detailed 
account has been documented on Christian involvement with chieftaincy. Despite useful 
contributions of some writers on Christianity and chieftaincy, these have generally not 
explained how Christianity has influenced or not influenced chieftaincy. The lack of extensive 
research on this subject is quite disturbing because missiological and other interest groups 
would not have any reference sources by which to determine gains and challenges encountered 
over time amongst both institutions.  
During my pilgrimage as a Christian and minister of the Gospel in Ghana, I have 
observed that Pentecostals do not have sustained Christian witness within the IoC.  I have 
observed from my own role as a minister that ministry to the palaces are not sufficiently 
represented. For instance, converted Christian chiefs do not have the privilege of readily 
accessing spiritual services of ministers. In addition, non-Christian chiefs, elders and all who 
are associated with chieftaincy are denied Christian witness due to the insufficient 
representation. Therefore, I wanted through this thesis to explore the need for missional 
engagement through the lived experiences of Christian and traditional leaders. Both 
Christianity and chieftaincy claim divine connections. Whilst Christian leaders believe that 
they are commanded by God to fulfil the Great Commission through preaching salvation to all 
people on earth, chiefs are of the view that God has placed them as leaders to serve the people.15 
This dissertation seeks to explore the role of chaplaincy in facilitating Pentecostal missional 
engagement with the IoC. The dissertation plots the availability of ministry opportunities for 
chaplaincy within the IoC. I argue that, the proposal of chaplaincy as a missional model for 
chieftaincy will fill the gap that exists between Christianity and the IoC and provide ministry 
opportunities in fulfilling God’s mission. Although the word ‘chaplaincy’ has diverse 
meanings as argued in chapter three and may be considered western, it is a familiar word and 
 
13 Brobbey, The Law, p. 3. 
14 See Chapter 2.4. 




ministry among Christian and traditional leaders in Ghana.16 Chaplaincy is taught in 
institutions in Africa.17 The reason that I chose chaplaincy is within the context of ministry, 
where spiritual services are offered outside the structures of sacred places.18  
The writer has been well and truly challenged by Emmanuel Natogma, in the 
Conclusion of his 2008 PhD thesis where he states, ‘African cultures dovetail the teachings of 
the Bible… African church leaders, especially those with backgrounds of royalty [should] 
explore the vast riches of their cultures.’19 Similarly, Paul Frimpong-Manso called for the need 
to teach chieftaincy issues at our Bible colleges20 whilst Kwame Opuni-Frimpong recounted 
traditional leaders desire to become “practicing and professing Christians” as indicated by 
Nene Mate Kole.21 The realization of these calls and aspirations would be achieved if the 
church’s mission to chieftaincy is intentional. It is possible that missional model of chaplaincy 
can be used as a strategy for Pentecostals to engage with the IoC. This, in essence, is the focus 
of my dissertation.  
  
1.2 Research Question and Aims 
The research question that justifies this thesis is: How would chaplaincy enable Pentecostal 
denominational involvement with the Institution of Chieftaincy? 
The primary aim of this study is to provide an empirical foundation for how Christian 
chaplaincy would facilitate missional engagement with the IoC. To achieve this aim, the thesis 
has the following objectives: 
a. To narrate chiefly responsibilities and examine how missionaries and Christian leaders 
were criticising the IoC and why that impacts today’s understanding of Pentecostals 
relating to Chiefs. 
b. To examine the role of chaplaincy as a missional model for chieftaincy and assess the 
 
16 David N. A. Kpobi, ‘African Chaplains in Seventeenth Century West Africa’ in Ogbu Kalu, African 
Christianity: an African story, (Trenton, NJ: African World Press, 2007), pp. 140-71 pdf. 
17 Ndungu J. B. Ikenye, ‘Chaplaincy: African Theory and Practice of Clinical Pastoral Care and Cure of the 
Soul’, (Nairobi, Kenya: St Paul’s University, 2011), https://www.academia.edu [accessed 25 September 2019]. 
18 Victoria Slater, Chaplaincy Ministry and the Mission of the Church, (London: SCM Press, 2015), p. xvii. 
19 Emmanuel Abdulai. Natogma, ‘Leadership Styles in Assemblies of God Colleges in West Africa: A Study of 
Perspectives of Alumni, Academic Deans and Presidents’ PhD Thesis, (Ann Arbor, MI: ProQuest LLC, 2008), 
p. 122. 
20 Paul Frimpong-Manso, ‘Theological education of Assemblies of God, Ghana’, in JEPTA 33.2 (2013), p. 173. 
21 Kwabena Opuni-Frimpong, Indigenous Knowledge & Christian Missions: Perspectives of Akan Leadership 




possibilities of chieftaincy cultural transformation through chaplaincy involvement in 
Christian witness with the IoC. 
The study anticipates that achieving these objectives will provide practical guidelines and 
strategic insight for church leaders to develop mission policies. The findings from this study 
will provide reference for current and future generations to be informed of how the church 
bridged the gap between Christianity and the IoC. In addition, this work can serve as a resource 
for instructing Christians and training future leaders called to serve with the IoC and other 
institutions. 
 
1.3 Thesis Structure  
This thesis is divided into seven chapters. Chapter one provides the background to the study, 
its aims and objectives. It reviews relevant literature that covers the work of writers in Ghanaian 
Pentecostalism, chieftaincy and chaplaincy. Here I also discuss how and why my methodology 
was planned, the process of data collection and how data will be analysed and presented. It 
details the scope and limitations of the research and issues relating to the researcher’s identity 
and flexibility.  
 Chapter two accounts for the institutional setting of chieftaincy, narrates chiefly rituals 
and responsibilities just as sustained contact with missionaries and Christianity increased. It 
examines what missionaries and Christian leaders were criticising the IoC and why? The 
chapter closes with an assessment of the current relationship between the IoC and Christianity. 
How existing chaplains operate in denominations other than Pentecostals and the role of the 
traditional priest to chieftaincy are covered in chapter three. This is followed by stating the 
theory, theology and practice of chaplaincy and the proposal of chaplaincy as a missional 
model to chieftaincy, highlighting its purpose and potential to conclude the chapter. 
 In chapter four, the development and growth of major Pentecostal denominations are 
briefly explored, and it is here that the lack of Pentecostal chaplaincy to chieftaincy is revealed. 
The chapter also captures the formation of the Christian chiefs’ associations and their call for 
Christian involvement in chieftaincy. Chapter five contains data analysis and results which 
identified key themes of participants’ perceptions of the IoC. These themes, which include the 
role of chaplaincy in transforming chieftaincy culture and calls for chaplaincy involvement in 






1.4 Literature Review 
The need to find relevant materials to the thesis led me to libraries across UK, USA, Ghana 
and Togo. The search for recent scholarship was done through ATLA Religion Database and 
e-libraries of research institutions, using key words such as; ‘Pentecostals’, ‘Chieftaincy’, 
‘Chaplaincy’, ‘Christianity’, and ‘Missional’. The subject ‘Pentecostal chaplaincy ministry 
with the IoC’ was only found in the few materials discovered in relation to the research.  
To seek assistance for the research, I visited the headquarters of AoG, CoP and National 
House of Chiefs in Ghana. I met with Rev Prof Paul Frimpong Manso (General Superintendent 
of AoGG), Apostle Alexander Nana Yaw Kumi-Larbi (General Secretary of CoP) and Naa 
Prof John Sebiyam Nabila (immediate past President of National House of Chiefs) to request 
information relating to the thesis. At the Centre for Arts and Culture situated in Kumasi, I had 
access to archives of primary data in relation to the Ashanti King and the kingdoms’ early 
contact with Christianity. The information applicable to the thesis I found is referred below.   
The difficulty of finding existing scholarship seems to prevent conducting the research 
for this thesis within the field of current scholarship. However, scholarship in the area of 
chaplaincy in the West and Pentecostal history in particular, has been steadily growing. There 
is also a growing number of scholars in Ghana investigating Christianity and the IoC in general 
but not from the Pentecostal perspective that I am using. Since Pentecostalism has grown in 
imported and indigenous forms to a larger proportion of the population22 than many mainline 
imported denominations, this has far more importance for the nation. The knowledge gained 
from these sources have contributed to the research. The following survey of existing 
scholarship seeks to gain understanding of Pentecostal denominational engagement with the 
IoC and to demonstrate the need for further research in this area.  
 
1.4.1 Sources on African and Ghanaian Pentecostalism 
Allan Heaton Anderson is a leading expert in the field of Pentecostal studies. His work An 
Introduction to Pentecostalism has provided an overview of contemporary global Pentecostal 
 
22 The 2010 Population and Housing Census of Ghana reports that out of the 71.2% Christian population, 
Pentecostals have the highest membership (28.3%) of the entire Christian population. Ghana Statistical Service, 
Population, (Accra: SPL, 2012); Ghana Religions, <https://www.indexmundi.com/ghana/religions.html> 
[accessed 28 December 2018]; CIA, ‘The World Factbook’, 





history.23 He acknowledges how Pentecostalism is fast becoming a leading form of Christianity 
in Africa, comprising African initiated churches (CIA) and those from the ‘classical’ 
Pentecostal origin. He referred to the growth and development of African Pentecostalism as an 
‘African Reformation’ which is inclined ‘to adapt to and fulfil religious aspirations and offer 
practical solutions to felt needs.’24 Anderson, in a follow up to his work To the Ends of the 
Earth explores the origin, organization, theology, mission, ministry and impact of global 
Pentecostalism.25 Cornelis van der Laan summarises Anderson’s contribution to 
Pentecostalism, with which I agree, as focusing on ‘the global nature of the movement right 
from the start, speaking of a metaculture brought into existence through periodicals and 
missionary networks in its early stage’.26 Whilst Anderson has significantly contributed to the 
understanding of global Pentecostalism and its impact on church growth in Africa, this thesis 
concentrates on chaplaincy as a missional model for Ghanaian Pentecostal denominational 
engagement with the IoC. 
 Ogbu Kalu’s book, African Pentecostalism: An Introduction,27 particularly outlines 
indigenous African Pentecostal experiences and ‘classical’ Pentecostal missionaries works of 
the AoG USA in Burkina Faso and Ghana from the late 19th to early 20th century. He wrote on 
Pentecostal theological emphasis on wealth creation, their engagement in African public space 
in ceremonies, deities, politics, other faiths and the reverse flow of immigrant Africans in the 
West. Paul Gifford Ghana’s New Christianity: Pentecostalism in a Globalizing African 
Economy28 examined recent developments in African Christianity. Gifford emphasised the 
independent Pentecostal/Charismatics doctrine and practices among megachurches in the 
Greater Accra region of Ghana. Emmanuel Kingsley Larbi’s Pentecostalism: The Eddies of 
Ghanaian Christianity29 explores the origins and development of the Pentecostal and 
charismatic Christianity in Ghana with particular interest in the concept of salvation through 
the worldview of the Akan peoples. Larbi acknowledges the appeal of Pentecostalism to 
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Ghanaians and argues that unless a proper theological and practical response is made by the 
leadership of mainline churches, they run the risk to be swept aside by the wave of Pentecostal-
Charismatic Christianity. Although chieftaincy, politics, deities and cultural ceremonies are 
mentioned in these writings, such references are minor to the main emphasis on Pentecostalism. 
This thesis redresses the neglected role of Pentecostal missional engagement with the IoC. By 
the end of this dissertation the researcher will have argued that Pentecostals should appoint 
chaplains to the IoC in order to facilitate furtherance of God’s kingdom principles in their 
kingly responsibilities. 
 Johnson Kwabena Asamoah-Gyadu’s Contemporary Pentecostal Christianity30 and 
Joseph Quayesi-Amakye’s Christology and Evil in Ghana: Towards a Pentecostal Public 
Theology31 examine the contribution of Pentecostalism and its distinctive pneumatology to 
interpret key theological and missiological themes in reshaping African Christian spirituality. 
Asamoah-Gyadu argues that the Pentecostal plant of Ghana is not an imported tree, but a 
homegrown body.32 He considers the growth of Ghanaian Pentecostalism to be linked to 
indigenous African beliefs and their encounter with Western Christianity and globalization. 
Similarly, Quayesi-Amakye explores the beliefs of members and leaders of CoP songs and 
sermons on Christology and evil, to discuss their fear of evil and finding security in the power 
of Jesus. Although Asamoah-Gyadu presents African Pentecostalism as a movement for the 
reinvention of the traditions of ATR and cultures and Christianity, he did not discuss how the 
‘reinventions’ are implemented. Chapters four and six of this research examines the ministry 
opportunities for chaplaincy in ceremonies, festivals and traditions of chieftaincy cultures to 
enable cultural transformation within the IoC. Quayesi-Amakye on his part, has developed a 
‘theology of the public domain’ in which he calls on the church to make a difference through 
its services and the establishment of educational institutions. In chapter seven of this thesis, 
participants identified education as one of the roles of chaplaincy ministry to facilitate cultural 
transformation of the IoC.   
  David Vespa33 includes one chapter in his book entitled: ‘Favor with the Kumbungu 
Chief’, which described kind acts and how he and another missionary killed a Cape Buffalo 
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(bush cow) that terrorised the people at Kumbungu. Vespa did not comment on the church’s 
role of engaging with the IoC or what attempts were made to have Christians involved with 
chieftaincy. His work lacked empirical data on Christianity and chieftaincy. However, he 
narrated the steps they took to gain trustworthiness and wanted Jesus to shine through all their 
dealings with the chief and his people. This narration is significant to the research and, in my 
view, reveals the need for the church’s continual engagement with chieftaincy for gospel 
witness. Natogma’s34 research study enabled him to describe and analyse the leadership styles 
of AoG Bible Colleges and Ministers in West Africa. Natogma noted the conflict between most 
African cultural practices and biblical principles of servant leadership. His analysis of the 
relationship between Pastoral leadership and chieftaincy is important to this thesis.  
Ghanaian Pentecostal scholar, Paul Frimpong-Manso, provides the history of AoGG in 
his PhD thesis.35 His objectives were to examine and explore constitutional developments, 
assess the extent to which AoGG has grown over the years since the 1930s, assess AoGG 
changes in character and style over time and to investigate how the church influenced the 
social, educational and political development of Ghana.36 He narrates how chiefs received 
missionaries that enabled the establishments of churches in their communities. His discussion 
on AoGG influence in politics as one of his objectives was limited to democratic governance 
and admitted that the church as a religious organisation does not engage in politics but has 
encouraged individual members to be active in politics.37 This is in line with what Burgess has 
said is ‘the shift to Pentecostal political engagement and the increasing political influence of 
Pentecostal churches and leaders’38 in Africa.  Frimpong-Manso prioritised the internal AoGG 
history and did not focus on how the church influenced the IoC, which has been the indigenous 
Ghanaian political structure. Nevertheless, his research is still relevant to this study and his 
views as one of the respondents are captured in chapters five, six and seven. 
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1.4.2 Sources on the institution of chieftaincy 
The retired Ghanaian Supreme Court judge Brobbey, who worked as a legal consultant to the 
Government of Zimbabwe from 1981 to 1986 and seconded as the Chief Justice of the Gambia 
between 2004 to 2006, wrote The Law of Chieftaincy in Ghana.39 In this book, Brobbey 
provides the constitutional and legal bases for chieftaincy in Ghana. He traces the origins, 
categories, installation processes and functions of chiefs. He states that the constitution ‘takes 
away the power of the government or Parliament to control chiefs or reduce the dignity or 
honour of chiefs.’40 This is significant in that it affirms the importance of the IoC in Ghana. 
Whilst painstakingly and systematically providing a useful general perspective to the study of 
chieftaincy in Ghana, Brobbey provided scanty information on chieftaincy and Christianity. 
He briefly mentioned chieftaincy’s relation to religion and spiritism where he asked: ‘Can a 
good Christian or Muslim be a good chief, or vice versa?’41 Since Brobbey was writing on 
chieftaincy, he did not give much attention to their relations with Christianity, neither did he 
answer the question of whether good Christians can become chiefs. He simply explains how 
chieftaincy cultural practices raises issues with religion and spiritualism. This thesis explores 
chieftaincy cultural practices and argues that they are ministry opportunities for Pentecostal 
engagement through chaplaincy with the IoC. 
 Oseadeeyo Addo Dankwa III (Okuapehene) The Institution of Chieftaincy in Ghana – 
the Future,42 Osei Safo-Kantanka Can a Christian Become a Chief? An examination of 
Ghanaian ancestral practices in the light of the Bible43 Michelle Gilbert,44 Gillian Feeley-
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Harnik,45 Birgit Meyer,46 Nauja Kleist,47 Wyatt MacGaffey,48 Pashington Obeng,49 David C. 
Davis,50 Kwabena J. Darkwa Amanor51 and Peter Kwasi Sarpong,52 all provide some historical 
perspective of Christianity and the IoC. Dankwa and Kleist throw some light on the roles of 
chiefs in Ghanaian social setting which include dealing with maintenance of law and order. 
Gilbert, Sarpong, Meyer, Amanor and Safo-Kantanka reveals the tensions that exist between 
Christianity and the IoC. These tensions are as a result of differences in the belief systems of 
Christianity and ATR associated with the IoC. For this reason, there is the need to find solutions 
to ease the tensions in areas relating to chieftaincy culture and beliefs in ATR. Safo-Kantanka 
particularly argues that commitment to the Christian faith does not necessarily mean cultural 
alienation. ‘On the contrary Christianity must purify and heighten the ethnic experience of 
African people in light of the definitive and radical self-revelation of God in Jesus Christ.’53 
This is relevant to this thesis as it proposes chaplaincy as a missional model for Pentecostals to 
engage with the IoC in chapter 3. 
 Suzan Drucker-Brown’s scholarly works54 record Mamprusi chieftaincy culture, 
traditions and rituals in northern Ghana. Drucker-Brown outlines detailed analysis of the 
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essential nature of the office of a chief (naam) and the role of the Female Chiefs, Chief Priests 
and Elders who share in certain aspects of ritual power with the Nayiri (King of Mamprugu). 
Drucker-Brown’s works are social research documents and mainly descriptive of relevant 
information. Likewise, J. H. Kwabena Nketia,55 Ernestina Afriyie56 and Robert Addo-Fening57 
provide papers on Christianity and chieftaincy. Afriyie calls for the need for Christians to 
engage the religious beliefs and practices of the people but did not show how the engagement 
should be. Addo-Fening narrates the power of the gospel in transforming a traditionalist to a 
Christian evangelist. Whilst Nketia looks at the possibility of remodeling tradition in 
Christianity and African culture. However, none considered the role of chaplaincy in their 
discussion. Nevertheless, they are valuable to this research which looks at chaplaincy ministry 
opportunities in chieftaincy cultural practices, rituals, ceremonies and festivals within the IoC. 
The Presbyterian scholar Kwabena Opuni-Frimpong’s book Indigenous Knowledge & 
Christian Missions: Perspectives of Akan Leadership Formation on Christian Leadership 
examines the Akan pre-missionary leadership institutions, in order to use the wisdom and 
resources available for the construction of relevant Akan Christian leadership theology.58 He 
observed the challenges, problems and concerns of indigenous Christian scholars and Western 
missionary interpretation of the Akan indigenous systems. Opuni-Frimpong acknowledges a 
paradigm shift in Christian mission that calls for reconciliation between African grassroot 
theologies and Christian mission theologies. His work is essentially helpful and by way of 
distinction, he calls for active participation of Christianity with culture and indigenous social 
groups such as the IoC. For Opuni-Frimpong, the denial of indigenous theologies in missionary 
enterprise has proved to be unhelpful, creates cultural tensions and makes Christian conversion 
superficial.59 I agree. The empirical data of this present study supports the issues that Opuni-
Frimpong identified with regard to cultural tensions and a new face of Christian mission in 
Ghana. That is why there is the need to consider hybridity as one way of resolving the tensions 
through chaplaincy in facilitating cultural transformation with the IoC. Daniel Shaw points out 
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that hybridity is a more neutral term that reflects the reality of doing mission today.60 He argues 
that hybridity represents the new thing that emerges because other entities came together, 
having two sides of the same coin, both of which are necessary.61 Notwithstanding the criticism 
of ‘hybridity’,62  I argue in this study that chieftaincy culture is one necessary side of the coin 
that should be handled by traditional elders alongside the provision of spiritual care to Christian 
chiefs through chaplaincy. Consequently, it is possible chaplaincy ministry would provide one 
of these necessary sides of the coin for missional engagement with the IoC.  
 
Biblical (Theological) understanding of chieftaincy 
For the Pentecostals, chieftaincy or kingship was ordained by God.63 Both Christian and 
traditional leaders interviewed for this research acknowledged the divine connection of 
chieftaincy with God. They emphasized that chiefs as community leaders, occupy stools or 
skins which have been established by God and used the biblical Israelite kingship to buttress 
their stance. For them, God have not only ordain chieftaincy, but he also gives chiefs the 
wisdom to rule.64 In the Old Testament, God gave Israel their first king in the person of Saul, 
as Samuel performed the ceremonial rituals.65 Following king Saul, Israel continued to have 
kings up until the exile to Babylon. During the exilic period, faithful Jews like Daniel and 
Nehemiah served in kings’ courts and God referred to kings such as Cyrus his servants.66 
Opuni-Frimpong states  that there are several traditional leaders who have benefited from 
Christian values of leadership formation from mission schools.67 I agree because such leaders 
insist on the relevance of Christian leadership formation to their functions as traditional 
leaders.68 
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In the New Testament, the Gospels indicate that Jesus’ disciples would be brought 
before governors and kings as witnesses to the gentiles.69 Elsewhere in the New Testament, 
Paul is chosen to preach Christ to the Gentiles and kings.70 Christians are asked to pray for 
kings and those in authority.71 There is also a reference of the kings of the earth bringing their 
splendor before the Lord.72 Safo-Kantanka comments and I agree that, the beauty of the New 
Jerusalem is not just an end-time reality, but through evangelism, cultures would be 
transformed, people-groups won for the Lord and chieftaincy must be brought under the 
Lordship of Jesus Christ.73  
Elaine Graham, Heather Walton and Frances Ward’s work reveal diverse models for 
Theological Reflection Methods, where ‘Theology in the Vernacular’: Contextual Theologies74 
is relevant to this study as this model gives ‘attention to culture as a multidimensional lived 
reality that shapes the reception and transmission of the Christian faith’.75 Reflecting from 
history, Graham, Walton and Ward argue that the day of Pentecost proved the global 
importance of Christianity as the early church dealt with the relationships between Jewish and 
Gentile cultures. Subsequently, the method was realized in the second Vatican Council and the 
evangelization of cultures and Donovan’s ministry among the Masai to produce ‘An African 
Creed’.76 It is possible that the missional model of chaplaincy proposed in this study would 
enable Pentecostals to theologically reflect on the cultural practices through sustained ministry 
with the IoC.  
  
1.4.3 Sources on chaplaincy 
The works cited here are on the missional and transformational approach of chaplaincy mostly 
drawn from western writers due to limited literature from the Ghanaian context relating to this 
dissertation. Although this is the case, the theory, theology and practice of chaplaincy from 
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Western literature relevant to this study can be very much applicable to Christian mission in 
Ghana. Victoria Slater, in her 2013 thesis regarding the surge of chaplaincy in Church of 
England context, states that there is ‘no literature relating to the theological, ecclesiological or 
cultural significance of the current re-emergence of interest in chaplaincy in community 
contexts’.77 If there is insufficient literature in the UK context with regard to the development 
of chaplaincy in the contemporary setting, how much more is that true for Africa and within a 
Ghanaian context? Nevertheless, the following western literature on chaplaincy provides the 
theological bases in the context of God’s mission in support of the proposal of chaplaincy to 
chieftaincy in Ghana. The biblical bases of chaplaincy in fulfilling God’s mission and its 
broader outreach to diverse social settings is the reason why I am proposing it as a missional 
model for Pentecostals to engage with the IoC. 
Gabriel Amoateng-Boahen, a certified professional staff chaplain at the University of 
Chicago Hospital, has written some proposals about engagement with health services and care 
in the Asante context.78 He examined the Western and traditional approaches to Pastoral Care 
and discussed the African sense of spirituality relating to patients’ emotional problems 
associated with fear of evil spirits. In as much as he has achieved his aim for writing his book, 
his view of chaplaincy as spiritual care providers has led him to consider traditional healers as 
‘Pastoral-Care Givers’ and has not emphasised the missional role of chaplaincy in health 
services. On the contrary, Swift argues for an urgent need for theological re-engagement in an 
atmosphere of conflicting signals and statements on the professional identity of health care 
chaplaincy.79 This is where a specifically Pentecostal chaplain may contribute due to their 
understanding of the wholistic worldview. David N. A. Kpobi,80 in Ogbu Kalu’s African 
Christianity: An African story, provides a useful chapter on ‘African chaplains.’ Kpobi states 
that the chaplaincy institution sustained Christian Mission presence during European slave 
trading with nations. ‘It was a policy of the Portuguese to place a priest on board all their ships, 
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whose primary task was to keep spiritual oversight over the sailors.’81 These chaplains were 
also responsible to evangelize the local Africans. Kpobi revealed the role of notable men of 
African descent, trained as chaplains to evangelize West Africa.82 
The missional model of chaplaincy proposed in chapter three in this study is based on 
the understanding that mission is fundamentally drawn from God’s character as the source of 
mission and motivates Christians to fulfil the missio Dei (God’s mission).83 In the missional 
model of chaplaincy, Christian chaplains minister in the marketplace and provide different 
forms of spiritual care to people outside the church walls.84 Paget and McCormack who are 
certified with the Association of Professional Chaplains, note that many religious groups 
provide chaplaincy ministry as an extension of their services to fill vital needs of spiritual care 
in the community.85 The missional model of chaplaincy in this study goes beyond filling vital 
needs of spiritual care to include advising, evangelising and expecting transformation towards 
Christian values. According to Slater who spent several years as a Healthcare chaplain with 
CoE, ‘chaplaincy is central to the mission of today’s church.’86 She came to this conclusion 
based on a qualitative case study research on the developments of chaplaincy roles. Similarly, 
Walters and Bradley argue that whilst evangelism should be seen as one aspect of the chaplain’s 
ministry, chaplains should view their role as leading others in mission.87 Caperon, who has 
been involved with school chaplaincy notes that part of the necessary outward movement of 
mission is the ability of chaplaincy to continually discern the transforming purposes of God in 
diverse social situations and people.88 These writers’ contributions are relevant to this study, 
as they argue for the role of chaplaincy in the mission of the church. 
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  Paterson who is a healthcare chaplain and lead trainer with NHS Scotland states, 
‘While informational learning can happen in solitude, transformational learning requires 
relationship.’89 The transformational approach requires the need to provide resources to inspire 
individual spiritual growth to attain maturity in Christ. In this context, in order to facilitate 
transformational learning, the presence of chaplains with chiefs builds relationships and gives 
that assurances to the IoC. It is for this reason that the emergence of cultural competencies90 
required for chaplains ministering in multi-cultural societies would be an additional value to 
help relationship building. The transformational approach would first of all enable chaplains 
to facilitate the spiritual growth of Christians within the IoC. Secondly, this approach would 
facilitate cultural transformation by introducing changes relevant in place of outmoded cultures 
in the IoC. The transformational approach of chaplaincy is relevant to this study because as 
Tienou observed, customs are considered pagan, ‘but we have rarely provided appropriate 
substitutes for the cultural elements we ask people to discard’.91 He goes on to say that there is 
nothing like a ‘de-culturalised Gospel’ and that there is the ‘need to examine African culture 
very closely to see what elements are compatible or incompatible with the Gospel message’.92 
The empirical data revealed that Christians’ active participation with chieftaincy would enable 
chaplaincy to provide the education and counsel needed to facilitate spiritual growth of 
individuals and cultural transformation in the IoC. 
For the purpose of this dissertation, Threlfall-Homes’ five theological models of 
chaplaincy93 are important. First, the missionary model sees their task of sending the gospel to 
the unchurched in ways that suit their context. Second, the pastor model shares God’s love and 
cares for the people. Third, the incarnational or sacramental model speaks of a ministry of 
presence or being not doing. Fourth, the historical parish model allows the chaplain to be 
present and engage with the people all the time. Fifth, the prophetic or challenging model 
enables the chaplain to question the status quo and speak prophetically to unjust or ungodly 
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structures. Each of these models applies to either the missional or transformational approach 
of chaplaincy argued for in chapter three.  
The above literature reveals that there is a limited work related to Pentecostal 
denominational engagement with the IoC. On the one hand, the existing works indicates lack 
of Pentecostal involvement and demonstrates tensions that exist between Christianity and 
chieftaincy. On the other hand, there is a growing interest of co-operation in interfaith relation 
between Christianity and the IoC which previously were not considered. This thesis argues and 
proposes for chaplaincy as a missional model for Pentecostal denominational engagement with 
the IoC to facilitate the growing interest in interfaith relationships. The thesis seeks to create 
the awareness of chaplaincy being able to offer spiritual care in places not often considered 
traditional Christian places of worship especially by Pentecostals. This call is for Pentecostals 
to revalue their heritage and let the incarnation of Jesus Christ be seen in the cultural practices 
of the IoC. 
 
1.5 Methodology 
I have stated in the assignment for module TH8405 of the DMin programme that the research 
was based on a qualitative methodology using a phenomenological approach through semi-
structured interviews, group discussions and participant observation to enable an in-depth study 
of the views of participants. Phenomenological qualitative study focuses on providing rich 
textual descriptions and interpretations of the lived experiences of individuals through their 
‘life-world’ stories.94 
Corbin and Strauss observe that one of the virtues of qualitative research is that there 
are many alternative sources of data for the researcher to use, depending on the problem to be 
investigated.95 As such, I considered other research designs like grounded theory and 
ethnography within the qualitative field that share a number of similarities with 
phenomenological, but have different emphases.96 The differences are in how the research 
question may be asked, sample selected and the data collected analyzed.97 For instance, 
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grounded theory can introduce new information to an emerging narrative, by revising them 
while gathering data and following emerging leads focusing the methods.98 Grounded theory 
is often used to produce or create the theory grounded in the data, while ethnography is 
basically interested in analyzing and developing meanings relating to cultures and social 
groups. In this case, neither grounded theory nor ethnography seemed suitable for this type of 
enquiry, other than phenomenological approach. The research is designed to inform 
Pentecostals of chaplaincy ministry opportunity that exist in the IoC. This study describes 
cultural practices associated with the IoC and respondents’ perspectives of Christianity and 
chieftainship. It also determines if there were any challenges and solutions offered to facilitate 
engagement among both institutions.  
 
1.5.1 Why a phenomenological approach  
The choice of a phenomenological approach was informed by the aims of the study and the 
extant literature on the need to ensure methodological congruence in religious studies of this 
nature. Nelson notes that in religious studies, phenomenology is a central qualitative design 
that is often adopted due to its inherent ability to explore people’s lived experiences and 
religious contradictions compared to other qualitative designs such as constructionism and 
grounded theory.99 Cox for example, argues that phenomenology has played an important role 
in shaping religious studies as an academic field.100 More importantly, as the research aims to 
explore how Pentecostals can engage with the IoC, there was the need to adopt a qualitative 
design, which on theoretical grounds requires the researcher setting aside prejudices, 
withholding judgment and bracketing any prior assumptions. Some scholars have argued that 
the key ingredients in phenomenological studies include bracketing out prior assumptions, 
employing a fully empathetic approach, identifying typologies, and interpreting meaning.101 
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Similarly, Kristensen observes that the use of phenomenology allows the researcher to get at 
the shared “meaning” or “religious significance” of practices evident in various traditions.102 
This makes the choice of a phenomenological design appropriate in this study as the study sits 
at the intersection of unearthing the shared “meaning” of the Christian religion and how this 
can inform the practices of chieftaincy in terms of facilitating missional engagement with the 
IoC through chaplaincy. 
 In line with the phenomenological approach, the study also adopted the insider’s 
research approach or emic ethnography, within the context of data collection procedure. Social 
scientists have greatly explored the insider-outsider status of research.103 This approach is used 
because, according to Andre Droogers although insiders might be apologetic because of their 
experience, outsiders might have potentially a bigger problem of facing difficulties in 
understanding the lived experiential reality of issues considered.104 Insider researchers are 
considered as those who share similar characteristics, roles, or experiences with participants, 
and outsiders as those who are ‘not seen as similar to their participants.’105  
 As the researcher, I am aware of researching from the emic perspective. I come from 
the royal family of the Mamprusi tribe in northern Ghana. My birthplace, Wulugu, is one of 
the divisional areas of the Mamprugu Traditional Council whose capital seat is at Nalerigu 
where the Nayiri (King of Mamprugu) resides. The Mamprusi subscribe to the ‘Great Man’ 
theory of leadership where leaders are both born and made.106 I was born and raised a Christian 
and have been involved with AoGG activities as a minister for the past 28 years after 
completing ministry training from 1990 to 1992. During these years, I have been privileged to 
teach at the Northern AoGG Bible College and the ForMission College UK. In addition, I have 
served in leadership roles with AoG in Ghana and England. The experience derived from being 
an insider of chieftaincy and Christianity has provided me with a strength of cultural affinity.107 
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This enabled the participants to demonstrate a level of openness, trust and acceptance, which 
they perhaps would not have done otherwise.108 In narrating their experiences, chieftaincy 
participants used the term ‘gone to the village’, a cultural phrase commonly used without 
offering interpretation when referring to the death of a chief among the Akan peoples. Although 
the participants felt that I understood, it could be problematic if based on such assumption an 
insider researcher does not investigate further or seek clarity.109 
Nevertheless, I am aware of the outsider perspective that frees me from potential biases 
of research findings.110 On one hand, arguments in favour of outsider researchers assert that 
they are ‘more objective as they do not have loyalties to the culture being studied,’111 and have 
the ‘ability to observe behaviours without distorting their meanings.’112 On the other hand, 
those against outsider researchers claim that they cannot understand a phenomena if they have 
not experienced it. However, one does not have to be an insider to recognize and adequately 
represent the experience of participants being studied.113 In view of this, there was cognizance 
of how my perspective as an insider might influence the data collection and interpretation of 
the data. I therefore adopted a series of pragmatic measures during the data collection including 
management of personal views about the role of chaplaincy in the IoC, to remove any potential 
barriers between me, as the interviewer and the study participants. Further, being mindful of 
the researcher’s power in shaping and interpreting the data, the following measures were 
adopted to ensure trustworthiness: making memos to document hunches and decisions made 
and member checking (e.g., seeking clarifications from participants during interviews). The 
adoption of these measures was also essential in enhancing the rigor, credibility and 
dependability of the study findings.114  
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1.5.2 Participants and sample size  
The field work was carried out in two administrative regions (Northern and Ashanti) in Ghana 
using semi-structured interview guides.115  Ghana covers a land surface area of 238,837 sq.km 
with population estimates as 24,658,823 conducted in 2010.116 It has ten administrative regions 
as shown in Figure 1.1 with about 46 dialects117 although the official language is English.   
 
 
Figure1.1 Political map of Ghana118 
 
According to Flick and Liamputtong, one of the fundamental issues in qualitative research is 
the ability to select  information rich cases that will make conclusions from the findings more 
meaningful.119 This study used maximum variation purposive sampling to identify respondents 
who could serve as information rich cases to provide the best information that would achieve 
the objectives set out in the study.120 The participants were Christian leaders drawn from the 
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Pentecostal denominations of AoGG and CoP, and traditional leaders from the IoC. To ensure 
a reflection of the nation, participants for interviews were picked from Northern and Ashanti 
regions. These two regions largely represent other tribes of similar cultural traditions from the 
northern and southern sectors of Ghana. 
A total of 50 participants (47 males and 3 females) aged forty-five to ninety years, 
drawn from 30 Christian leaders and 20 traditional leaders were involved in this study.121 The 
sample size was determined by progress towards data saturation. That is, preliminary analysis 
was done after each interview and by the 50th interview, it was realised that data saturation had 
been achieved.122 This sample size is considered adequate taking cognisance of the research 
aims and the chosen study design. John Creswell for example, argues that in a 
phenomenological study, a sample size between five and 25 is adequate.123 A content analysis 
by Mark Mason examining the sample sizes of 560 PhD theses using a qualitative approach 
found that the average sample size was 31 with the most common sample sizes being 20 and 
30.124  
Most of the Christian leaders have, in addition to being ministers of local congregations, 
served as officers at the district, regional and national level of AoG and CoP in Ghana. Among 
the Christian leaders, there were two foreign missionaries and 12 ministers who have lectured 
or are still lecturers at Bible colleges and have obtained a master’s degree. Ten of the 30 
Christian leaders were church deacons or have served in some leadership role as laymen,125 
whilst five had obtained doctoral degrees and four were doctoral candidates either in Missions, 
Biblical studies or Christian education. Three of the traditional leaders were Paramount chiefs, 
five divisional chiefs; the rest were chiefs or were in some capacity of traditional leadership. 
Some of these traditional leaders had obtained higher education and were serving as 
magistrates in the law-courts, executives in corporations, lecturers in the universities and public 
schools.  
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The research was conducted after applying for ethical approval to the Research Ethics 
Committee of the University of Chester through Prof Robert Warner, Dean of Humanities in 
March 2013. The application confirmed that participants would be adults who freely give their 
consent with no coercion or inducements, and that data collected guaranteed the anonymity of 
their identities. It also ensured that participants would not be physically or emotionally 
affected. David Silverman posits that participants must be protected from embarrassment, 
psychological harm, damage to career and endangerment to their personal and professional 
relationships.126 
 
1.5.3 Data Collection and Analysis 
As stated in my previous paper for module TH8405 on ‘Research Design and DMin Proposal’, 
because Ghana has English as the official language of the country, I had no problem in 
obtaining information from most participants. However, I made provision to use a translator 
where necessary with traditional authorities that culture and customs demand that the chief, 
king, or elder speak in the tribal language or with persons unable to communicate in English. I 
ensured that the exact meaning of words from the questionnaires were conveyed to tribal 
speaking participants during interviews. Patton acknowledges the important role language 
plays in obtaining primary data from interviewees and states that ‘Using words that make sense 
to the interviewee, words that are sensitive to the respondent’s context and worldview, will 
improve the quality of data obtained during the interview’.127 The participants were selected 
through expression of interest. I identified the potential participants and send out letters to 
inform them about the research aims, objectives and expected outcomes. They were asked to 
volunteer to participate in the interviews and other data collection activities. Only those who 
expressed interest in participating and return the expression of interest and signed consent 
forms were contacted. 
Audio and video data recording modes of fidelity and structure were utilized to guide 
data collection. Fidelity is the researcher’s ability to later ‘reproduce exactly the data as they 
became evident to him or her in the field’128 of research. In most effective fidelity data 
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collection, audio and video recordings play a vital role in obtaining the data. Patton also 
comments that there is no substitute for raw data of the ‘actual words spoken by 
interviewees.’129 Field notes were taken in addition to audio and video recorded interviews; 




Arguably, knowledge and understanding between Pentecostals and the IoC is a complex 
phenomenon. The complexities are found in the attitudes, views and teachings held in both 
institutions.  To get a better understanding and insight into these, four sets of questionnaires130 
were given to ministers, chiefs, church lay workers and traditional elders on specific issues in 
relation to the subject. These questions probed their knowledge on the history of interactions 
between the two institutions and their opinion on how chaplaincy would facilitate engagement 
with each other. The questionnaire in section A captured participants’ demographic 
information on gender, tribe, region and position and in section B revealed the lived experience 
in their respective roles as Christian or traditional leaders or both. The questionnaire added a 
new focus and depth to the research.131    
 Both Christian leaders (CL) and traditional leaders (TL) who consented to be 
interviewed, answered the questionnaires with enthusiasm and commented that the subject was 
highly overdue. One minister said the study was 100 years late. During the administration of 
the questionnaires, I uniformly applied an approach that ensured further clarification, 
explanation and justification of answers. This was necessary to establish authentication based 
on the principle of the coherence of the answers given by the respondents. All questions asked 
required specific responses as shown in Appendix 1. From the questionnaire, some were used 
to explore satisfaction and dissatisfaction with Pentecostals involvement with the IoC, first 
from a Christian leader’s perspective, then from the traditional leader’s perspective.  
• Has the church been of any support to you and can you elaborate on ways in which the 
church has supported you as a TL? 
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• How would you ensure that the church play an active role in the ceremony preceding 
the enthroning of a Christian candidate as a chief?  
• How satisfied are you with the current level of involvement of Christianity with the 
IoC? 
a. Highly Satisfied 
b. Satisfied 
c. Not satisfied 
• What changes would you want to see? (i.e. Does the changes include the presence of 
chaplaincy ministry with the IoC?) 
• How has the church influenced the IoC? 
 
Interviews 
After securing participants’ consent, interviews were conducted at homes, palaces, offices, and 
locations with flexible times suitable for the enquiry. The interviews were mostly carried out 
on a face-to-face conversational process with a few first contact telephone interviews or follow 
up telephone interviews for clarification. I got first-hand description of the phenomenon by 
asking suitable questions and giving participants’ the opportunity to express their experiences 
at will. Phenomenological enquiry allows for disclosure and provides space for people to 
describe their lived experiences. According to Patton, standardized open-ended interviews help 
researchers obtain ‘data that are systematic and thorough for each respondent’132 and provide 
a framework within which participants can freely express their own opinions. Open-ended in-
depth interviews are useful for ‘getting beyond the surface appearances’133 and for researching 
sensitive and hidden issues of lived experiences in a phenomenological investigation.134 This 
standardized open-ended approach further assisted me in the organization and analysis of the 
data obtained.  
 Generally, interviews were conducted from January to March 2014 and lasted between 
forty-five minutes to one hour thirty minutes. The cultural norms for chiefs require the services 
of linguists, acting as spokespersons for the chiefs. However, participating chiefs resorted to 
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having direct interview with the researcher. This was important to the researcher in accessing 
the validity, quality, relevance and meaningfulness of the responses provided, as well as 
safeguarding their anonymity. The interviews enabled me to observe participants’ expressions 
and to get a sense of their experiences for gathering this type of data. Participants were given 
time to develop ideas, express themselves and describe their experiences in detail.135 All face-
to-face interviews were electronically recorded using a voice recorder in addition to notes 
taken. Participants felt comfortable to be recorded, though it is argued that recording during an 
interview could adversely affect the process.136  
 Immy Holloway and Stephanie Wheeler argued that steps should be taken to minimise 
power imbalance during research interviews.137 It was obvious that some of the participants 
like chiefs were people who willed power. Despite the power disparity that existed between 
such participants and myself, it did not influence their willingness to share with me what was 
necessary. My role as a minister likely assured the chiefs a safe environment to express 
themselves as they perceive ministers to be ‘God’s mouthpiece’. Even so, I focused on my role 
as a researcher rather than a minister. Furthermore, I assured them that with gratitude, I was 
here as a listener, to document the knowledge that they were willing to share with me. It is 
possible that a different interviewer might not have received such depths of information from 
the participants or their narrations might have been told differently.    
 
Participant Observation 
Clark Moustakas described a heuristic process of phenomenological research to include 
immersion, where the researcher is involved in the world of the experience.138  He 
acknowledged the importance of participant observation in phenomenological research where 
he summarised its value from Patton. They include the following: observation of the situational 
context, conclusions of significance, inferences not disclosed to be investigated further, and 
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personal interpretation of the data experienced to be checked out further.139 Richards states that 
whatever means researchers use in gathering data, they are participating and observing.140 
In keeping with this focus on participant observation, I attended two events organised 
by chiefs during the period of my field trip. The first event was the annual conference organised 
by the Northern Ghana Christian Chiefs Association.141 I arrived at the conference venue late 
in the evening at Carpenter in the Brong Ahafo region of Ghana on 19th February 2014. The 
next day, I participated in all the activities with the traditional leaders programmed for the day. 
Some of the chiefs that I earlier interviewed attended the conference, but I also had opportunity 
to interview more.  Participating in that event offered me the opportunity to observe traditional 
leaders actively involved in the program of the conference that sought to empower their 
leadership skills with Christian values. It was important for me to know of their experience as 
traditional leaders being resourced through the conference on how this could impact their reign 
as chiefs but also what missional opportunity the church could offer.  
The second event was the Akwasidae celebration held at the Palace ground of the 
Ashanti King at Kumasi on the 23rd February 2014. (See Appendix 5 for the photographic 
evidence). At this event, subordinate chiefs of the kingdom, heads of institutions, government 
and religious leaders and other dignitaries attend to pay homage to the Ashanti king. 
Representatives of leaders from Islam, the Roman Catholic church and the Anglican 
community attended the event but conspicuously absent were leaders of the Pentecostals. For 
me, the notable absence of Pentecostal leaders at this event was the issue of cultural identity 
which was also a major problem for the early church. Tertullian, who held the view of non-
negotiable gospel demands asked, ‘what has Athens to do with Jerusalem?... attributing the 
highest authority to the unbroken integrity of the apostolic witness.’142 In contrast to Tertullian, 
Justin Martyr argued that Christian converts should not abandon cultural loyalties that are 
consistent with the gospel.143 In view of all that have been mentioned so far, it is hoped that 




139 Moustakas, Phenomenological, pp. 3-4. 
140 Richards, Handling Qualitative Data, p. 45. 
141 See Chapter 4.2. 
142 Graham, Walton & Ward, Theological Reflection Methods, p. 217. 





For data analysis, following the steps outlined by Virginia Braun, Victoria Clarke and Jennifer 
Attride-Stirling, thematic analysis was used to help identify relevant constructs, concepts and 
categories in the interview transcript.144 The interviews were first transcribed verbatim by the 
researcher and followed by checking the transcripts against the audio recordings for 
accuracy.145 The field notes taken by the researcher were added to the interview transcripts to 
provide a complete set for the analysis. The researcher read the combined transcripts several 
times to identify meaningful units of text at the familiarisation stage. To retain anonymity,146 
participants were assigned numbers with the region and institution initials. For example, 
Ashanti region Christian leader (ASRCL1, ASRCL2), Ashanti region traditional leader 
(ASRTL1, ASRTL2), Northern region Christian leader (NRCL1, NRCL2) and Northern region 
traditional leader (NRTL1, NRTL2). Codes were developed from the keywords in the transcript 
to ensure that the participants’ voices were accurately captured to preserve the richness of the 
data and the context of the interviews. Coding provides the researcher a means to reflect on 
what the code represents and its meaning.147 The transcribed interviews were imported into 
Nvivo 11 Software (QSR International) for data coding.148 A total of forty codes were generated 
from coding the transcripts.  
 The codes were subsequently subjected to thematic network analysis149 involving the 
grouping together of codes into basic themes.150 The themes were developed inductively in 
order to stay close to the data required in qualitative description.151 However, to organise and 
summarise the emerging patterns, an interpretive process was used to gain broader meanings. 
The themes were cross-checked with the transcript to ensure that they were coherent and 
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consistent with the data to maximise their reliability.152 Furthermore, I compared this finding 
against published literature in key sources to develop a clearer understanding in relation to the 
larger field of knowledge and practice153 of how Pentecostals can use chaplaincy as a missional 
policy to engage with IoC.  
   
1.6 Summary 
This chapter has provided the general background to the thesis, aims and objectives, literature 
relevant to the study and methodology. The next chapter considers a brief history of kingdoms 
in Ghana, chiefly ritual and responsibilities just as sustained contact with missionaries and 
Christians increased. 
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CHAPTER 2: THE INSTITUTION OF CHIEFTAINCY: 
RITUALS AND RESPONSIBILITIES IN THE MID 19TH 
CENTURY JUST AS SUSTAINED CONTACT WITH 
MISSIONARIES AND CHRISTIANS INCREASED. 
 
2.0 Introduction 
The account of chieftaincy in Ghana is traceable from the history of the people in the then Gold 
Coast to the present.  Communities had leaders who governed them, and life to some extent 
revolved around the leader. Following Brobbey’s154 understanding, it is likely that community 
leaders were invariably individuals who founded settlements for the people to live and work 
in, led them into war for conquest and defended them against intruders.155 He acknowledged 
that these leaders also saved their communities from a succession of calamities and sometimes 
distinguished themselves by some unique and outstanding achievements in their 
communities.156 As such, these leaders were given the title ‘chief’, and were responsible for 
social stability and order in the community. 
The purpose of this chapter is to account for the institutional setting of chieftaincy, 
narrate chiefly rituals, responsibilities and examine what it was that missionaries and Christian 
leaders were criticising the IoC just as sustained Christianity increased and why? 
  
2.1 The institution of chieftaincy, culture and cultural traditions 
2.1.1 The institution of chieftaincy 
The term “Chieftaincy” is used to mean ‘the institution through which the system of African 
traditional rule was conducted’.157 As an institution, the chief is supported by elders, sectional 
leaders, linguists, and priests to rule.158 Chieftaincy system of rule existed alongside 
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colonialism and into democratic rule. The IoC gained constitutional recognition as stated in 
article 270 of the 1992 constitution of Ghana where it defines a chief as:  
A person, who, hailing from the appropriate family and lineage, has been validly 
nominated, elected or selected and enstooled, enskinned or installed as a chief or queen 
mother in accordance with the relevant customary law and usage.159 
  
The IoC is thus political in nature and has the primary concern of governing Ghanaians then 
and now. Chieftaincy in modern Ghana is still highly relevant and plays important roles in 
community development.160 It is the most effective system for preserving and promoting ethnic 
identity and solidarity in recent times for which the chief is the visible symbol of that identity 
and a focal point of mobilizing loyalty.161  
His Royal Majesty Otumfuo Osei Tutu II outlined the role of modern traditional chiefs 
to include being active in dispute and conflict resolution in the community to ensure peaceful 
co-existence, to make laws and rules in consultation with his council of elders and the diverse 
representatives of the people in the community, have executive role – day-to-day running of 
the community, to act as spiritual leaders of the people and custodians of the numerous 
religious shrines and gods of the kingdom, to ensure and promote the welfare of the community 
by facilitating the development and execution of economic, educational, social and health 
related projects for the people.162 Similarly, Kleist states that ‘in addition to royalty and 
seniority, education and access to powerful networks have become central qualifications for 
chieftaincy election.163 I disagree because education and networks may be important, but not 
necessarily considered as key qualifications for chieftaincy. Education and networks must be 
matched with special qualities of unblemished character and boldness befitting the respected 
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status and dignity of chieftaincy.164  The figure below illustrates the composition of the 
Omanhene’s state siting with ‘ceremonial umbrellas showing sitting arrangements of chiefs. 




NS Nkonguasoafo, Stool bearer SB Mfoasoafo, Sword bearer 
OO Fontomfrom, Drum orchestra A Akyeamefo, Line-up of state linguists 
Figure 2.1: The Omanhene (Paramount chief) in state sitting. 
 
The IoC organizational structure includes the National House of Chiefs, composed of five 
paramount chiefs from the ten regions of the country totalling 50 members. There are ten 
Regional Houses of Chiefs and 275 Traditional Councils led by chiefs,166 whose responsibility 
include the maintenance of culture and traditions of the people. 
 
 
164 Brobbey, The Law, pp. 33-34. 
165 Dankwa, Christianity, p. 46. 
166 According to the West Africa Report the IoC composed of some 32000 in 1991. Canada: Immigration and 
Refugee Board of Canada, ‘Ghana: Information on the number of paramount chiefs and wing chiefs including the 
names and the authority they wield’, 1 May 1993, <https://www.refworld.org/docid/3ae6acdd5c.html> [accessed 





2.1.2. Culture and cultural tradition 
Culture is the manifested lifestyle of a particular group of people or society. Culture is socially 
taught and learned and evolves for the purpose of living. According to Jean-Marc Ela and John 
Pairmain Brown, economic and socio-political factors play an important role in changing 
culture, and it is ‘a way of living that is continually challenged by the critical events which 
shape a people’s history.167 In other words culture is dynamic, and it is the changing nature of 
culture that Hackman and Johnson caution against classifying cultures.168 Similarly, Paul G. 
Hiebert defines culture as ‘the more or less integrated systems of ideas, feelings, and values 
and their associated patterns of behaviour and products shared by a group of people who 
organize and regulate what they think, feel and do.’169 Kwame Bediako echoes Hiebert, and 
defines culture as ‘the ways of thinking and behaviour shared by a substantial social grouping 
of persons which give them identity in relation to other social groupings’.170  Similarly, A. S. 
Glasser’s definition of culture states that:  
Culture embraces the totality of the response of any people to the environment. It 
includes all deliberately defined religion, mores, and social organization. It is the 
integrated, organized, and distinctive way of life that distinguishes one people from 
another people. Its components are the technological, the sociological, and the 
ideological – not tools, weapons, and techniques by which people sustain their 
corporate life and exercise their will over other peoples.171  
  
In comparison to Ela, Hiebert and Bediako, Glasser’s inclusion of ‘all deliberately defined 
religion’ and the distinction of what entails cultural components best describes the IoC. Some 
rituals, ceremonies and festivals associated with the IoC and requires observing religious rites 
are often described as culture. 
Cultural traditions look to the past for their mandate, authority and authenticity as 
cultural traits are regarded as society's norms handed down the generations.172 To introduce 
some new aspect is therefore often too much of a challenge. Kwame Gyekye points out that 
 
167 Jean-Marc Ela and John Pairmain Brown, My faith as an African, (Eugene, OR: Wipf and Sock Publishers, 
2009), p. xv.  
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169 Paul G. Hiebert, Anthropological Insights for Missionaries, (Grand Rapids, Michigan: Baker Book House, 
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170 Kwame Bediako, ‘Gospel and Culture: Some Insights for Our Time from the Experience of the Earliest 
Church’, Journal of African Thought, 2.2. (1999), pp. 8-17. 
171 A. S. Glasser, Kingdom and Mission, (Pasadena, CA: Fuller Theological School of Mission, 1989), p. 309. 





when a cultural value has gone through several generations, it turns into a tradition. Hence, the 
expression ‘cultural tradition’ and ‘it would be more correct to say that culture constitutes the 
content of tradition, that tradition consists of, - is the bearer of, - those cultural products that 
have persisted over generations of people.173 Some chieftaincy practices are mostly guided by 
culture and cultural traditions assumed to conflict the Christian faith. The next section narrates 
chiefly rituals and responsibilities among the Akan and Mamprusi and examines contentious 
issues between Christianity and the IoC. 
 
2.2. The Akan chiefly rituals and responsibilities 
2.2.1 The Akan royal stools 
Authority is key to chiefs and how chaplains would relate to them. Symbolic of this is the 
‘Stool’. Apart from its role as a wooden seat, the word stool is used as a term for office of a 
chief or king among the Akans.174 Brobbey states that the stool is a symbol of authority of a 
chief and conveys spiritual messages in its use in chieftaincy affairs.175 It is said to confer 
divine leadership on the reigning chief and symbolises ancestral influence on the living. The 
stool symbolises the soul of the community that ‘has life which is never extinct, until such time 
that certain events occur or certain conditions are satisfied’.176  
There are different kinds of stools for Akan chiefs in accordance to their status. The 
most important is the Golden Stool which is believed to be made of gold. Sarpong disagrees 
that it is made of all gold but describes it as a wooden stool covered with pure gold leaf, because 
if it was made with entire gold, it could not be carried by one person177 during festivals as seen 
in figure 2.2. Next to the Golden Stool is the ancestral blackened stool. Founders of villages, 
elders of clans, generals of wars, queen mothers and chiefs’ stools are often blackened and kept 
after their death for remembrance. It is believed that the soul of the departed chief remains on 
the blackened stool.178 Sarpong sums up the reasons for blackening the stools as being so that 
they may not appear too nasty, whilst properly representing the dead as black signifies sorrow 
 
173 Kwame Gyekye, Tradition and Modernity – Philosophical reflections on the African Experience, (New 
York: Oxford University Press, 1997) p. 219. 
174 Sarpong, Sacred, pp. 7, 8. 
175 Brobbey, The Law, p. 91. 
176 Brobbey, The Law, p. 91. 
177 Sarpong, Sacred, p. 17. 





for the departed chief, producing a feeling of reverence in people who appear before them and 
making them last longer.179 The use of objects as symbols and means of preservation may be 
acceptable to Pentecostals, but not the worldview associated with the objects. Nevertheless, 
chaplaincy presence would facilitate Christian witness, demonstrate God’s love and provide 
opportunity for redemption.   
 





Figure 2.2 Kinds of Akan royal stools180 
                                                                    
 
180 Sarpong, Sacred, pp. 17 - 59; <https://uk.images.search.yahoo.com/yhs/search;_Hand-carved-Ashanti-Unity-
Stool-Ghana> [accessed 26 September 2016]. 
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2.2.2 The Akan festivals, rites and ceremonies 
Festivals are special feast-days devoted to honouring the ancestors.181 Festivals are one of the 
best ways of showing the rich culture of the people and are important historically, religiously, 
economically, politically, socially and culturally.182 The religious aspects of these festivals 
allow priests work alongside coordinating rituals. The presence of chaplains at these festivals 
might seem to compromise some Christian values but also be an opportunity for Christian 
witness. The two most important for the Ashantis in which the chief plays important roles are 
the Odwira and Adae festivals. 
 The Odwira, meaning ‘purify or cleanse’ is the Akan annual yam festival of purification 
held for one to two weeks during September or October. In an analysis of Busia’s extensive 
account183 of how the Odwira ceremony is carried out as he observed it at Wenchi, Safo-
Kantanka suggests that this festival may have redemptive analogies.184 I agree. The Adae 
festival is used to cleanse ancestral stools and shrines of state deities; making repairs of regalia 
or additions of them and for offering food and drinks to the ancestral spirits, state deities and 
subjects.185 In recent times, the festivals are more than just performing religious rites, having 
historical education with feasting and dancing. Muller notes that the celebration of Asanteman 
Adae Kese in Kumasi between March and May 2004 coincided with the fifth reign and birthday 
of Asantehene Osei Tutu II. The theme for the festival was ‘Asanteman Adae Kese: promoting 
traditional leadership for accelerated development’, which in Muller’s view sought to promote 
the role of modern “traditional rulers as development workers, to support current development 
projects and to educate the Asante youth on Asante traditional culture.”186 The role of chiefs 
as development workers was one of the reasons why participants wanted Christian presence in 
chieftaincy through chaplaincy ministry.187  
 
181 Safo-Kantanka, Christian? p.16. 
182 Festivals in Ghana, <http://www.ghanagrio.com/festivals/> [accessed 29 October 2016]. 
183 In the account Busia states that: ‘In the old days, it was a feast of the dead; it was closely connected with 
first-fruits, it was a cleansing of the nation from defilement, and a purification of the shrines of the ancestral 
spirits and national gods.’ Safo-Kantanka, Christian, p. 17. 
184 Safo-Kantanka, Christian, pp. 17-21. 
185 Arhin, Traditional, p. 68. 
186 L. Muller, Religion and Chieftaincy in Ghana, (Zweigniederlassung Zurich: Lit Verlag GmbH & Co. KG 
Wien, 2013), p. 183. 
187 See Chapters 5.2.4 and 5.3.3. 
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Traditional rites and rituals are observed following the passing of a chief which includes 
blackening the royal stool and burial ceremonies. When an Akan chief dies, he is said to have 
gone to the village, because the people do not consider death as the end of life but only in 
transition to another world. The pre-burial ritual starts with firing of musketry to announce the 
death of the chief and to drive away evil spirits followed by public mourning, dancing and the 
laying-in-state ceremony.188 The fכntכnfrכm (drum ensemble) is used to invoke ancestral spirits 
and ask their blessings for successful burial and for the soul of the departed to enter the realm 
of the nsamanfoכ (ancestors). However, the need for chaplaincy is echoed through these words: 
‘Being a Christian chief is good because there is liberty in Christ. I am free from 
entanglements.’189 
 
2.3 The Mamprusi chiefly rituals and responsibilities.  
The Mamprusi Kingdom is known for exhibiting rich cultural values on chieftaincy over many 
centuries. The Mamprusi king’s tittle Nayiri, meaning king’s house or chief’s house, is unique 
and accorded the place of being at the very centre of governance, where Nayiri is the source of 
naam (chieftaincy), the mystical aspect of chiefly power. The rules and cultures of chieftaincy 
from Nayiri (Mamprugu king) have influenced most tribes in northern Ghana. According to 
Schlottner, Mamprusis took over the control of political administration of the people they 
conquered and constituted themselves to the ruling elite (nadema), while assigning few of the 
vanquished to the position of elders (na kpaambaya) and the rest as commoners (tarima).190 
  
2.3.1 The Mamprusi royal skins 
The Naam Gbana (Royal Skins) of Mamprusi kingdom are the symbol of authority for the 
office of chieftaincy. These are simply animal skins that chiefs sit on and the commonly used 
ones are cows, lions or leopards. Some use more than one skin at a time, like placing a lion 
skin on cow skin.191 The use of animal skin as a symbol of authority for any group of people 
 
188 Muller, Religion, pp. 155-56. 
189 GRID & NEA, GRID Update: News from Northern Ghana, Spring 2017,<https://grid-nea.org/wp-
content/uploads/2017/03/GRID-Newsletter-Mar-2017-vFin.pdf> p. 3 [accessed 12 April 2017]. 
190 Michael Schlottner, 'We Stay, Others Come and Go': Identity among the Mamprusi in Northern Ghana', in 
Carola Lentz and Paul Nugent, (eds.), Ethnicity in Ghana. The Limits of Intervention, (London: Macmillan 
Press, 2000), pp. 49-67. 
191 Brobbey, The Law, pp. 90, 156. 
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should not be anything to worry about. However, the significance, rituals, and ceremonies 
associated with animal skins considered as royal skins due to belief systems are worth going 
through some theological reflections by Pentecostals and Christianity in general. For the 
Christian chaplain, this is an opportunity to facilitate some kind of understanding on how 
Christians can relate to royal skins of their communities. 
Among the Mamprusi, the chief’s status determines the kind of animal skin that should 
be used. According to Drucker-Brown, when the Nayiri installs a new chief, he gives the Nayiri 
a white sheep that is sacrificed to the royal ancestors on the morning of the chief’s departure 
where the Nayiri then blesses the chief and gives him the skin of the sacrificed sheep. This 
sheepskin becomes the first of the skins that the new chief will sit on in his court, later on 
adding other animal skins that he himself sacrifices.192 During the installation rite of the Nayiri, 
he sits on a snow-white sheepskin laid on a grass mat on the ground before one of the ancestor 
shrines. The Nayiri would have other animal skins added to sit on afterwards, such as a lion 
skin which is ‘regarded as the embodiment of deceased kings’.193 A redemptive analogy 
appropriate for Christian chiefs could be that, they have the support of the lion of Judah194 
revealed as Jesus Christ to reign and not deceased kings.  
 
2.3.2 The Mamprusi festivals, rites and ceremonies 
The Mamprusis have two main festivals that are also observed by the Dagombas and Nanumbas 
in the northern region. These are the Bugum Kyuu and Damma Kyuu festivals held annually. 
The Bugum Kyuu (Fire Festival) is one of the earliest festivals used to begin the new year. Oral 
tradition states that at some point in time, one of the king’s sons went missing. The community 
searched for him with torches of lights at night until they found him lying under a tree. The 
king named the tree as an evil tree for being responsible for hiding his son. The king then 
announced that this day be celebrated annually to remember the event by lighting the first torch. 
Others consider the event is held to remember a plentiful harvest of crops after previous years 
of famine, praying to the gods and hoping never to experience another famine. The influence 
of Islam has added another twist to the event, as Muslims consider it to commemorate the 
 
192 Drucker-Brown, ‘Mamprusi’, p. 498. 
193 Drucker-Brown, ‘The Court and the Cola Nut’, p. 137.   
194 Hos. 5:14; Rev. 5:5. 
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landing of Noah’s ark after the flood, saying that torches were lit to know if the ark landed on 
dry ground.195  
However, the manner in which it is celebrated across other tribal groups like the 
Dagombas in particular does not support the Moslem claim in my view. According to 
MacGaffey, the Fire Festival is a celebration where sacrifices are made to the gods and 
ancestors. The people do not only hold flaming torches at night but also cutlasses, swords, 
guns, bows and arrows. The atmosphere is tense and disturbed. Anyone witnessing it for the 
first time has the impression that something bad will happen. Some men use the occasion to 
test their magical powers by asking to be shot at or cut with machetes. If they are not hurt, it 
means their powers are working.196 MacGaffey’s description supports the oral historical 
account of a search party looking for a missing son of the king, ready to fight to rescue the 
king’s son from his captors.  
The Damma Kyuu is also one of the earliest festivals of the Mamprusi held to celebrate 
chieftaincy culture and commemorates the origins of kingship.197 The event brings chiefs and 
people together at the Nayiri’s palace for this celebration that lasts three days in a span of one 
week. Oral tradition and rituals associated with the celebration predates the arrival of Islam. 
However, some claim the festival commemorates the birth of the founder of Islam, prophet 
Muhammad, and have included animal sacrifices on the first and second days of the festival.198 
Similarly, it is possible that Christians can also exert some influence in the celebration of these 
festivals and hence the need for chaplains to chiefs.  
Traditional rites and rituals are observed following the death and enskinment of a 
Mamprusi chief. Drucker-Brown provides relevant insight through her research on Mamprusi 
chieftaincy199 and describes the death rites of the king ‘that reveals the unique and terrible 
powers attached to it.’200 The Dagombas, who have similar cultural practices as Mamprusis, 
consider the death of a king to bring calamity to nature and  nation.201 At the final funeral, 
 
195 Heidi William, Trey & KJ’s, ‘The Hauns in Africa’, <http://haunsinafrica.com/2014/11/10/bugum-fire-
festival/> [accessed 29 January 2017]. 
196 MacGaffey, ‘Death of a king, death of a kingdom? pp. 79-99. 
197 Drucker-Brown, ‘Horse’, p. 86. 
198 Arts Ghana, ‘Damba as a festival and dance form’, Admin, 11 July 2014, <http://artsghana.org/damba-as-a-
festival-and-dance-form/> [accessed 30 January 2017]. 
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200 Drucker-Brown, ‘Horse’, p. 76. 
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  42 
 
 
Drucker-Brown describes the rite of entry202 that is performed to end the reign of the former 
king and also paves the way to select a new king.  We must acknowledge that God and his will 
is accepted in this important ceremony. Therefore, it is possible that the presence of chaplaincy 
would provide hope and comfort to the mourners and facilitate peaceful transition during the 
period.  
The rites and rituals for enskinment for the next king follow immediately after the final 
funeral rites of the former king. What is significant about the enskinment is the role of the 
earth-priest who is a commoner with a chieftaincy title Sagadugunaba (chief of the Porridge-
Pot). He secretly arrives at the capital at night to do the investiture and leaves at dawn the 
following morning. The king is dressed203 for the next stage of the enskinment and led for 
further rituals at the elders’ shrines.204 The priest elder pours libation to the ancestors, asks 
blessings for the new king which marks the end of the installation.205 The final rites and 
ceremonies continue with the return of princes and royals to pledge their allegiance and 
support206 before the outdooring of the king. The ceremony yet again acknowledges the will of 
God in the choice of a successor, a promise to accept the result and abandon litigation or war 
for continuity and peaceful co-existence. The king then addresses the princes, calling for peace 
and blessings on the kingdom. His speech is brief and proverbial: ‘No prince should go to his 
home disheartened. In time, every dog gets a chance to chew the bone’.207 The priests role in 
these ceremonies made participants to call for chaplaincy involvement in chieftaincy.208 
 
 
202 One of the true sons of the deceased king starts the rite, followed by all royals who hope to become the new 
king. In an orderly way, the royals arrive one after the other on horseback with armed warriors. He gallops to 
the palace gate brandishing his sword and shouts at the palace guard ‘What is happening here’ and the guard 
replies ‘it is God’s will’. The royal ends the exchange which is repeated thrice in the manner of an oath 
shouting: ‘if it were not God’s will, I will avenge his death’.  
203 The king is roped in a white gown and covered by a red hooded bulmusu which veils his face. This part is 
secretly done and possibly with rituals but not commented upon. Drucker-Brown, ‘Horse’, pp. 80-81.   
204 ‘The care taken to prevent contact between the king’s body and the earth is a public demonstration of how 
powerful his physical person has become.’ Drucker-Brown, ‘Horse’, p. 81. 
205 At the public installation, the king surrounded by townspeople rather that royals and lineage kin. When he is 
offered the water to drink, the people stretch out their right hand in gesture to show their support. People say, 
it is as though they were holding the calabash for the king to drink. 
206 Drucker-Brown, ‘Horse’, pp. 81-82. 
207 Drucker-Brown, ‘Horse’, pp. 82-84. 
208 See Chapter 6.1 and 6.2. 
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Figure 2.3 Chiefs sitting on royal skins209 
 
 
209 Google Images, ‘Northern Ghana Chiefs’, 
<https://www.google.co.uk/search?q=northern+ghana+chiefs&client> [accessed 20 December 2016]. 
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2.4 Christianity and the Institution of chieftaincy: contentions, criticism and 
why? 
Though many African Christians do not hesitate to accept the Christian faith into their 
traditional worldview, that introduction of Christianity has been characterized by conflict with 
African religious culture.210 This is true in the Ghanaian context, where some chieftaincy 
cultural practices are often linked to ATR. The conflict has mainly involved Africans to  whom 
in their view, Christianity is alien, has nothing to do with the religiosity of Africans but seeks 
to replace ATR.211 In their understanding, the Christ of Christianity cannot be given 
prominence and supremacy over the revered African deities of ATR.212 Peel has commented 
that in comparison to other West African cultures, such as the Yorubas, the Asante and other 
Akan groups were relatively hostile to Christianity and the rate of the uptake of this world 
religion in the Akan forest belt was notoriously slow.213 In Ghana, Pentecostals have been the 
ones worst affected due to the aggressive form of Christianity and their tendency to demonize 
the African culture.214 The proposal for chaplaincy as a missional model for the IoC in this 
study seeks to address this perceived tendencies through sustained Christian witness. 
 
2.4.1 Chiefs as spiritual leaders and custodians of religious shrines and gods of the 
kingdom 
From the Asantehene’s presentation of the functions of a modern chief, we can see that spiritual 
leadership and being custodian of religious shrines and gods of the kingdom is important to the 
IoC. But what is this role? Whilst chiefs see this role as a cultural heritage, Pentecostals assume 
that it links chiefs to ATR beliefs and practices, creating tensions.215 According to Meyer, the 
proponents of Ghanaian Pentecostalism regard local gods and spirits as agents of Satan and 
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Holy, (ed.), Comparative Anthropology, (Oxford: Basil Blackwell, 1987), pp. 88-118. 
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should be eradicated.216 Amanor states that the confrontation and antagonism that exist among 
Pentecostals and promoters of African culture ‘has mainly been due to the formers’ 
demonization of the African cultural heritage and the latter’s veneration of that heritage.’217  
However, Amanor further argues and I agree that there is no need for this conflict 
between Christianity and the IoC.218 Rather, Christian leaders should look for ministry 
opportunities that exist between both institutions to facilitate engagement. Nketia suggests that 
the contemporary relevance of shrine cultures should cause the church as part of its social 
responsibilities deal with human problems that draw people to shrines.219 Dankwa, Safo-
Kantanka and Opuni-Frimpong support the call for engagement, dialogue and understanding 
between Christianity and the IoC in dealing with religious beliefs and cultural practices.220 
Amanor cites Anderson and Hollenweger that the wholistic African worldview which does not 
separate the ‘physical’ from the ‘spiritual’ is restored in Pentecostalism and provides the 
opportunity for friendship rather than an enemy to African culture.221 Dankwa, an insider of 
the IoC comments that the role of chiefs as spiritual leaders does not necessarily make them 
divine or given divine authority as some perceive. What is supposed to make the chief sacred 
during installation, limits the chief’s powers by the oath he swears to the elders and his 
people.222 In this respect, spiritual leadership function is similar to the role of a Christian 
minister who is considered a shepherd of God’s flock,223 it says something about divine 
presence in the minister’s spiritual responsibility to members of a congregation. In this case, a 
chief is an exalted person who is considered first among equals and has no divine rights.224 The 
presence of Christian chaplains to the IoC would help explore the friendship between 
Christianity and African culture which plays a major role in chieftaincy that Amanor and other 
writers have expressed and is echoed by respondents in this study. 
 
216 Meyer, ‘Make a complete break with the past’, pp. 316-49. 
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2.4.2 The cult of ancestors and ancestral veneration/worship  
The role of the chief’s association to ancestors and ancestral veneration or worship is another 
area that raises conflicts and tensions between Pentecostals and the IoC. Pentecostals see the 
process of enstoolment or enskinment of a chief are linked to the cult of ancestors. The secrecy 
in crowning a chief which involves blood sacrifices raise questions as to whether it is mere 
ancestral veneration or worship.225 However, a description of the installation ceremony of a 
chief226 acknowledges that God is not left out but is considered the ultimate focus of sourcing 
divine powers. Hence, there is the need to make a distinction between ancestral veneration and 
worship to God through the sacrifices in theses ceremonies.227  
Even so, Pentecostals consider blood sacrifices during these ceremonies as idol 
worship. For them, Christ is the ultimate sacrifice and there is no more need for any form of 
blood sacrifices.228 Nevertheless, Pentecostals stating their case of rejecting any form of blood 
sacrifices should not mean abandoning the IoC. I agree with Safo-Kantanka that ‘as long as the 
church sits back and blindly condemns everything in the Ghanaian culture as fetish, our 
members will be living at two levels – a divided identity.’229 Gehman cites Mbiti who holds 
such a view that:  
The old nonsense of looking at African background as devilish, and fit only to be swept 
away … should be gone by now. African religious background is not a rotten heap of 
superstitions, taboos, and magic; it has a great deal of value to it. On this valuable 
heritage, Christianity should adapt itself…230  
 
Asantehene Nana Prempeh I took steps towards adaptation when he converted to Christianity. 
His conversion to Christianity through the ministry of chaplaincy had a great influence on the 
royal family and some culture and customs of Asanteman. The manager of the Manhyia Palace 
museum attributed the abolition of human sacrifice that occurred during the death of 
Asantehene, as part of the funeral rites, to the conversion of Asantehene Prempeh I to 
Christianity. After his return from exile in the Seychelles in 1924,231 the King advocated that 
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there was no need to take human life at the death of any king and that his faith as a baptized 
Anglican would not allow it. Instead, they should use animal sacrifice in place of human beings 
for those ceremonies, which has been so until today.232 It is significant to note the role of an 
Anglican chaplain in the spiritual journey of Edward Prempeh as a Christian. In this case, it is 
possible that the proposal of chaplaincy as a missional model would enable Pentecostals to 
ensure intentional engagement with the IoC so it could adapt itself within the valuable heritage 
of chieftaincy culture in the light of gospel witness.  
 
2.4.3 Chiefly rituals, festivals and loyalty to the kingdom 
Chieftaincy culture involves the practices of rituals, observance of festivals and ensuring 
subjects’ loyalty to the kingdom. Pentecostals assume that the rituals practiced during 
chieftaincy installation and festival celebrations involves blood sacrifices to invoke spiritual 
powers from deities. The purpose of the odwire and adae rites is in part to purify the community 
and maintain the power of the ancestral stools by reanointing them.233 The power of the 
ancestral stools known as the ‘Black Stools’ made during the 19th century was derived in part 
from human sacrifice.234 For Pentecostals, the idea of human sacrifice is an abomination and 
against biblical instructions on the value of human life235 created in God’s image. Though it 
has been argued that in recent times that human sacrifices have been terminated236 and replaced 
with animal sacrifices, the use of secrecy237 in African chieftaincy culture tends to undermine 
this claim.  
In a positive contribution, the termination of human sacrifices in chieftaincy rituals and 
festival celebrations is in part attributed to the influence of Christianity238 and modern 
civilization. That is to say, Christianity has already made an impact in challenging the cultural 
practices of the IoC to some extent. As such, Pentecostals should rather build on this by 
engagement not abandonment. If animal blood sacrifice which has replaced human sacrifice is 
 
232 Brobbey Justice, Interviewed at Manhyia Palace Museum, (Kumasi: 14 February 2014). 
233 Afriyie, ‘Christ our Perfect Sacrifice’, pp. 26, 31; Dankwa, Chieftaincy, p. 73. 
234 Feeley-Harnik, ‘Issues in Divine Kingship’, p. 302. 
235 Gen. 9:5; Exod. 20:13; Lev. 20:1-5, 24:17; Hos. 13:2. 
236 Gilbert, ‘The Christian Executioner’, p. 352. 
237 Feeley-Harnik, ‘Issues in Divine Kingship’, p. 296. 
238 Dankwa, Chieftaincy, pp.  67-81; Safo-Kantanka, Christianity, pp. 16-36; Opuni-Frimpong, Indigenous, pp. 
149-53. 
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not acceptable, what should Pentecostals offer as an acceptable alternative to maintain 
chieftaincy cultural norms? It is possible that an acceptable biblical alternative can be given if 
Pentecostals have intentional missional model of chaplaincy to engage with the IoC. The effect 
of undermining some aspects of chieftaincy culture in the past has often resulted in undesired 
consequences. Historically, politicians and other interested parties that one may term as 
‘outside forces’ that have tried to influence the cultural tradition of the process involved in the 
nomination and installation of chiefs, have often led to chaos, instability, property destruction 
and loss of lives. MacGaffey commenting on the Dagbon crisis in the nomination and 
enskinment of a new Ya Naa (Dagbon king), states that the utter failure of politics and 
institutions have led to a moderate opinion on the need to return to tradition.239 Even so, these 
traditions, guided by ‘flexible customs’ adapt to change and ‘have survived the introduction of 
Islam, the intrusion of the British and the volatility of Ghanaian politics.240 The ‘flexible 
customs’ in traditions offer Pentecostals an opportunity to make meaningful suggestions 
towards changes in cultural practices of the IoC through chaplaincy. 
Other documents reveal the strain in relations between Christian leaders, missionaries 
and some chiefs. These were issues relating to Christians and native customs, fetish days, 
festivals and the persecution of Christian converts who refuse to perform certain duties because 
of their faith.241 K. A. Busia, Prime Minister of the Republic of Ghana from October 1969 to 
January 1972, made a close study in the early 1950s of the interaction of Akan converts with 
their indigenous cultural practices. He observed that the Akan converts kept distance from their 
cultural practices. The Akan converts were not encouraged to recognize their own indigenous 
leadership structures. Busia wanted a more integrative approach to the interaction between 
Christianity and African culture that is why he called for the ennoblement of the Akan 
culture.242 Missionary presence did not function differently from their colonial authority in 
Akan society. Church leadership and the missionary headquarters became centres of authority 
for church members instead of traditional leaders and the palace.243 Christians rejected 
activities which had little religious significance like communal labour or road construction just 
 
239 MacGaffey, ‘Death of a king’, pp. 93-94. 
240 Davis, ‘Then the White Man came’, pp. 644-46. 
241 W. G. Waterworth to Arthur J. Philbrick, (Coomassie: West Africa, 11th September 1914). 
242 K. A. Busia, The Position of the Chief in Modern Political System of Ashanti, (Oxford: Oxford University 
Press for International African Institute, 1951), p.135.  
243 Opuni-Frimpong, Indigenous, p. 60. 
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because it came from the traditional leaders. Addo-Fening narrates how chiefs opposed the 
conversion of state functionaries and cited the Okyehene as: 
Must I let my horn-blowers, my drummers, my pipers, my hammock carriers etc. 
become Christians? If I do, then I can no longer carry out…ceremonies, nor can I 
receive foreign embassies worthily. Whoever has an obligation to serve me…will never 
be allowed to become a Christian.244  
 
This affected Christian mission in certain parts of the country. The traditional leadership 
became afraid of their own people because Christians could count on the support of church 
leadership and colonial influence against them. It is possible that the presence of chaplaincy 
ministry could have avoided some of the tensions. 
 
2.5 Current relationship between the institution of chieftaincy and 
Christianity. 
The situation that characterised 19th century and early 20th century Christians engaging the IoC 
has changed. Chiefs are full members of various denominations and are among leadership as 
lay preachers in some congregations. According to Asante, the underlying factors for the 
change of relationship between Christianity and the IoC may be considered as change in the 
Christian theological thinking as an aspect of the nationalist movement, the affirmation of 
African cultural values and practices and the accommodation or toleration of Christianity by 
the IoC.245 The question of whether a Christian can be a chief or not centres around the religious 
role of the chief and the sacred nature of chieftaincy. It is this religious basis of the chief’s 
obligation to perform certain rites that brings Christianity into conflict with it. According to 
Sarpong,  ‘nobody doubts the right of a Christian to become a chief per se or indeed the 
advantage, even to Christianity of a Christian becoming a Chief’246 but the controversy is the 
chief’s role in rituals, ceremonies which make prominent mention of the ancestors considered 
by some as idolatry and against the first commandment of God.247 Asante also comments that 
 
244 Addo-Fening, ‘From Traditionalist to Christian Evangelist…’, p. 6. 
245 Emmanuel Asante, ‘The Relationship between the Chieftaincy institution and Christianity in Ghana’, in Irene 
K. Odotei and Albert K. Awedoba, (eds.), Chieftaincy in Ghana: Culture, Governance and Development, 
(Accra: Ghana, Sub-Saharan Publishers, 2009), p. 235. 
246 Peter Kwasi Sarpong, Libation, (Accra: Anansesem Publication, 1996), p. vii. 
247 Sarpong, Libation, p. vii. 
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many of the religious rites associated with chieftaincy which constituted a bone of contention 
with Christianity in the past are losing their religious characteristic and becoming more civil.248  
Moreover, there are recent calls on both institutions to strengthen the understanding 
that is developing and bridge the gap that existed in the past. For instance, the Paramount Chief 
of Ada and President of the Greater Accra Regional House of Chiefs in an address to the 
congregation of the Trinity Presbyterian Church of Ghana, called for a closer collaboration 
between Christianity and Chieftaincy. He admonished Christians not to persist in seeing 
chieftaincy as heathen but that both institutions have divine mandate from God and should 
work towards unity and peace to serve humankind.249 The General Secretary of the Christian 
Council of Ghana also admonished pastors to preach the Gospel of Jesus to Chiefs. He noted 
that the church in Ghana and Africa as a whole has failed to extend its mission work to 
traditional rulers. He also commented that ‘majority of the people in the chieftaincy institutions 
are seeking for support of pastors and Christians in general to provide them with spiritual and 
leadership support’.250 The Vicar General of the Catholic Diocese of Ho in the Volta region of 
Ghana, urged Christian churches to allow their members to be made chiefs. He added that 
Christians becoming chiefs will have the opportunity to purify and Christianise kingship and 
that ‘to allow such a precious opportunity to slip by will be a miserable failure, with regard to 
the urgent need for the evangelization of cultures.’251  
In this case, two reasons that call for active engagement include: firstly, the chiefs’ role 
outlined above provide missional opportunities proposed in chapter three for Christian leaders 
to engage with the IoC. Secondly, the change in attitude that seeks cooperation between the 
leadership of the two institutions in recent times as noted above should interest the church 
community and church leaders to be proactive in considering chaplaincy as a missional model 
to engage with traditional rulers.  
 
 
248 Asante, ‘Relationship’, p. 243.  
249 Dzetse Nene Abram Kabu Akuaku III, ‘Clergy and Traditional Rulers need to work together’, Ghana News 
Agency, 12th April 2013, <http://www.ghanaweb.com> [accessed 15 January 2014]. 
250 Kwabena Opuni-Frimpong, ‘Lets take the Gospel to the Palace’, Christian Council of Ghana, (Accra: GNA, 
21st January 2014), <http://www.ghanaweb.com> [accessed 10 February 2014]. 
251 Reverend Monsignor Anthony Kornu, ‘Christians can be Chiefs’, Catholic Diocese of Ho, (Accra: GNA, 23rd 
June 2013), <http://www.ghanaweb.com> [accessed 17 March 2014]. 
  51 
 
 
2.6 Theological Reflections  
This section explored chiefly rituals, responsibilities and criticisms from missionaries and 
Christian leaders just as sustained contact of Christianity increased. The narration reveals how 
chieftaincy is shrouded with rituals and cultural practices linked to ATR that Christians 
criticise. Historically, the gospel proclamation encountered similar issues that were dealt with 
accordingly. Christian converts were not expected to abandon cultural loyalties consistent with 
the gospel.252 The IoC as a political structure, providing leadership and governance is among 
the leadership and authorities that Christians are encouraged to pray for, as they are accountable 
to God.253 Referring to the event of the ‘Day of Pentecost’ in Acts 2:1-12 as a clear sign of the 
global significance of Christianity,254 Christian leaders needed to have an open and more 
tolerant approach to issues related to the IoC.  
The key to resolving this challenge was for Christian leaders to understand the cultural 
and social structures of the people, analyse them, and produce relevant strategies to facilitate 
the mission of the church. Understanding culture does not imply compromise. Rather, it offers 
Christian leaders an opportunity to evaluate their theology and produce a more practical form 
of church life that positively represents Christ within the cultural context of the people. Instead, 
what prevailed in many parts of the nation showed that new Christian converts kept a distance 
from their culture. This method of keeping believers away from their culture was not peculiar 
to Ghana. Isichei stated that missionaries like their counterparts elsewhere in the late 19th 
century, ‘tended to found Christian villages, in the belief that converts needed to live apart from 
traditional society if they were to develop a pure and fervent spiritual life.’255 However, we 
cannot continue to blame missionaries who have done their best and have since handed over to 
nationals.256 Hence, there is the need to treat cultural practices with respect and dignity in order 
to avoid a situation where the church would continue to look like an alien institution before the 
people.257 
 
252 Graham, Walton and Ward, Theological Reflection: Methods, p. 218. 
253 Rom. 13:1, 5-6. 
254 Graham, Walton and Ward, Theological Reflections Methods, p. 220. 
255 Elizabeth Isichei, A History of Christianity in Africa: From Antiquity to the Present, (London: Society for 
Promoting Christian Knowledge, 1995), p. 195. 
256 Nketia, ‘Christianity and African Culture’, p. 18. 
257 Opuni-Frimpong, Indigenous, p. 63. 
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For instance, the significance of Odwira festival among the Akans noted above would 
be areas that could be used to facilitate any need for contextualisation for the Christian 
missiologist. The words and themes used to describe the importance of the festival such as 
purify, cleanse, remembering the dead, thanksgiving for harvest, settling disputes, 
reconciliation and peace are commonly used in Christianity. Following these analyses, Afriyie 
and Safo-Kantanka point out that there are a number of parallels in this festival found also in 
the Old Testament which suggests some redemptive analogies.258 There is the consecration of 
the priests before they serve the Lord and a description of the process.259 Next, the day of 
atonement is celebrated annually and the feast of first fruits which the people were instructed 
to bring to the priest.260 Isaiah’s prophetic role to Israel and the nations of the world outlined 
in chapter 1-39 and Daniel’s service in kings’ courts expresses God’s mission to the world.  
Safo-Kantanka agrees with Bishop Sarpong that Ghanaians tend to lean on Parrinder’s 
Triangle Theory of religious thought where God is at the apex of the triangle. This highest 
position that God occupies, has made him unknown. It is very well understood in the Akan 
religious thought that God cannot be represented in any form of art. According to Bishop 
Sarpong, ‘images of God are almost non-existent, and rarely are temples built for him.’261 That 
is why God is denied public worship and sacrifices, which are rather ignorantly given to 
ancestors and deities perceived as known and closer to the people. Safo-Kantanka again 
referred to the author of Hebrews’ argument on the Old Testament sacrifices being a shadow 
of what God was going to do in Christ and suggests that the traditional sacrificial system of 
Odwira, Adae and other ceremonies were also a shadow of things to come in Christ. I may not 
be able to agree with all his analogies due to the fact that I have not done any biblical exegesis 
on his suggestions given on these ceremonies, as it was not the focus of this work. Nevertheless, 
redemptive analogies can be a useful cultural contextual bridge that may be used with an 
awareness of the weaknesses. These redemptive analogies from the Old and New Testaments 
should provide the bases for which the chaplains might assume the roles of ‘Prophets and 
Priests’ proposed in the missional model in the next chapter. Priests in the pastoral role provide 
spiritual care and prophets as agents of change challenges the status quo to facilitate cultural 
transformation. 
 
258 Afriyie, ‘Christ our Perfect Sacrifice’, pp. 31-33; Safo-Kantanka, Christian, pp. 22-31. 
259 Exod. 28:1 and 29. 
260 Lev. 16 and 23:9-14. 
261 Safo-Kantanka, Christian, p. 26. 
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Furthermore, there are challenges that need to be addressed. According to Louis 
Luzbetak, worldview is one of the cultural domains that reveals a people’s mentality and 
provides answers to questions such as: Who belongs to the invisible world and what are the 
invisible forces in the world? What about life after death?262 Answers to these questions in 
ATR make royal objects and symbols such as ‘stools’ and the ‘King River’, believed to contain 
the spirits of deceased kings which are fearfully protected with rituals and are to be worshiped. 
This contradicts Bible teaching that all acts of worship should be given to Almighty God 
alone.263 In addition, the numerous animal sacrifices offered to these objects of worship, taboos 
observed, mysticism and the display of spiritual powers during these celebrations limits 
chaplaincy involvement. Christians believe that Jesus Christ was the final sacrifice that puts an 
end to all sacrifices and any sacrifice to replace that of Christ is an abomination to the Lord.264 
Pentecostal chaplaincy faces the challenge of creating an impression of endorsing ATR 
practices when seen around the ceremonies and festivals. For years, Pentecostals have 
‘demonised’ chieftaincy and asked members to abstain from practices associated with it. A 
change of perception is needed to facilitate missional engagement in this case. I agree with 
Safo-Kantanka that there should be a distinction between that which is purely fetish from 
ceremonial service.265 In this case, the proposal to adopting ‘hybridity’ will help facilitate this 
difference, allowing traditional leaders to handle roles exclusively carried by them alongside 
Christian services offered to the IoC.266 This distinction will help theologians contextualise 
what is appropriate for Christian participation and the eventual transformation of such practices 
which chaplaincy to chieftaincy as a missional model can play an important role. In spite of 
the challenges, the data reveal that there is the need for Christian witness with the IoC which 
reinforces the hypothesis that the proposal of chaplaincy as a missional model would enable 
Pentecostal denominational involvement with chieftaincy.  
 
 
262 Louis J Luzbetak, S.V.D. The Church and Cultures: New Perspectives in Missiological Anthropology, 
(Maryknoll, NY: Orbis Books, 1988). 
263 E. K. Marfo, The Christian Faith & Traditional Rituals, (Kumasi: Ed-Jay Services Ltd, 2009), p. 40. 
264 Marfo, Christian, pp. 45-47; Heb., 10:5-7. 
265 Safo-Kantanka, Christian, pp. 37-40. 
266 Shaw, ‘Beyond Syncretism’, pp. 6-15. 




From this study of chiefly rituals, responsibilities and examined contentious issues between 
Christianity and the IoC, it was evident that the attitudes and actions of some Christian leaders 
to address conflicts between members and the traditional authorities did not help to build any 
good relation between the two institutions, as government structures were often relied upon to 
the advantage of Christians over chiefs. Civilization and modern enlightenment in education 
have to some extent facilitated the diffusion of the tension that existed as both institutions 
acknowledge the benefits that would be derived in collaboration and partnership. Furthermore, 
the changing role of the chief in recent times from spiritual and military responsibilities to 
focusing on education, economic development, social integration and moral leadership of the 
community, offer the church ministry opportunities to facilitate this change and not to shun 
away from it. That is why I am proposing the introduction of Christian Chaplaincy as a 
missional model to the IoC from Pentecostals in particular. The next chapter examines the 
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CHAPTER 3: CHAPLAINCY TO CHIEFTAINCY  
3.0 Introduction  
A key objective of this thesis is to identify the role of chaplaincy to enable Pentecostals’ 
involvement with the IoC. Having previously considered the historical encounter between 
Christianity and chieftaincy, I now turn my attention to chaplaincy as a missional model for 
Christian leaders ministering within the social context of chieftaincy. 
The primary focus of this thesis is to assess the extent to which Pentecostal 
denominations can be involved with the IoC in Ghana. As such, chaplaincy as a missional 
model must be considered within this context. An overview of chaplains from denominations 
other than Pentecostals and the role of ATR priest to chieftaincy is necessary but is confined 
here to assist in the understanding of how chieftaincy heavily relies on religious leaders or 
priests for counsel and insight in dealing with spirituality. ATR priests do this in their quest to 
provide good leadership that honours God and assist chiefs to fulfil their responsibilities in the 
community. Therefore, with that in mind, this chapter seeks to provide a response to Christian 
chiefs’ dependence on traditional priests by reasserting the importance of Christian chaplaincy 
as a distinct alternative to traditional priests to help reflect the teachings of Christ consistent 
with biblical narratives in the IoC. I argue that the ministry of chaplaincy has extended to 
diverse institutions in recent times in the UK but not in Ghana, and within this context should 
now include the IoC.  
 
3.1 Existing chaplains from denominations other than Pentecostals 
The Roman Catholics, Anglicans, Methodists, Presbyterians and Baptists exerted their 
presence in some parts of the country before the arrival of Pentecostal churches. It will therefore 
be appropriate to explore whether these churches have designated chaplains for the IoC as 
pioneers of Christian evangelization of the nation, so as to learn from their experience. 
However, this does not appear to be the case, as very little is known of formal engagements of 
the use of chaplaincy in these denominations with the IoC. The lack of formal engagement of 
chaplaincy within chieftaincy even with other denominations makes the purpose of this 
dissertation more pertinent. 
 The previous chapter reported on the conversion of the Ashanti King Prempeh I whilst 
in exile to Seychelles as a prisoner for twenty-four years from 1900 – 1924). It is reported that 
Prempeh chose to become Anglican after learning that the King of England was an Anglican 
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and suggested that all kings should have the same religion as the King of England.267 The 
ministry of chaplaincy played a vital role in the Christian formation of King Prempeh. His 
desire to be a Christian influenced his close family who were with him as political prisoners to 
convert to Christianity. King Prempeh is credited for much of the conversion of the Ashanti 
royal family to Christianity and for the Anglican church in Kumasi being considered their 
official church.268 However, the chaplaincy service that King Prempeh experienced while a 
political prisoner, was not offered at his palace when he returned from exile. Opuni-Frimpong 
noted that prayer books had names of royals for regular intercessions by the church but failed 
to teach converts how to remain a traditional leader (Chief) and a Christian.269  
The failure to address Christian involvement in traditional leadership was not limited 
to this alone but extended to public services. Commenting on the debate ‘should Christians be 
involved in Government leadership?’, O’Donovan acknowledged the positive influence of 
biblical examples like Joseph, Moses, Esther and Daniel in government services but admitted 
that the bad experience of many Christians in government calls for believers to be very sure of 
God’s leadership in seeking political roles.270  He encouraged Christians to obey God’s 
command to pray for government leaders since that can bring about changes in policies and 
hearts from evil to good, rather than seeking political office for themselves unless they are 
certain of God’s leadership.271 I disagree with O’Donovan in that, if God can change policies 
and hearts through prayers as suggested above, then it will be proper to encourage Christians 
to seek roles within government leadership, since those we are praying for are more likely to 
respond to God’s dealings as Christians than unbelievers. Such caution might have influenced 
Church leaders to distance themselves from traditional leaders, failing to do much to minister 
to them, although these traditional leaders maintained constant presence in church functions in 
the communities when invited. Traditional leaders, who were Christians before being installed 
as chiefs, lost the right to full membership in some churches. The lack of formal chaplaincy 
roles within chieftaincy is echoed in Opuni-Frimpong’s recent call for the church to appoint 
 
267 A. Adu Boahen, ‘Agyeman Prempeh in the Seychelles, 1900-1924’, in A. Adu Boahen, Emmanuel 
Acheampong, Nancy Lawler, T. C. McCaskie & Ivor Wilks, (eds.), The History of Ashanti Kings and the 
whole country itself’ and other Writings by Otumfuo, Nana Agyeman Prempeh I, (Oxford: Oxford University 
Press, 2014), pp. 21, 27, 28. 
268 Boahen, ‘Agyeman Prempeh’, pp. 28, 29. 
269 Opuni-Frimpong, Indigenous, p. 250. 
270 Wilbur O’Donovan, Biblical Christianity in Modern Africa, (Carlisle, UK: Paternoster Press, 2000), pp. 182–
85. 
271 O’Donovan, Christianity, p. 186. 
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Christian chaplains to Akan palaces, where he admits that the Presbyterian Church of Ghana 
and the Methodist Church Ghana, have provided chaplaincy services to schools, hospitals, 
industries, prisons, police and military but not to chiefs. He calls on the church to consider the 
palace as a mission field and appoint chaplains to serve there. He argued that palace chaplains 
will assist Christians selected and installed as chiefs to maintain their Christian principles as 
well as their traditional values.272  
 One of the early strategies that the Presbyterian church adopted, aiming to have pastoral 
oversight on traditional leadership, was the establishment of a Christian community with 
traditional leadership structures at Abokobi, situated in the Greater Accra Region, off the 
Accra-Aburi road. It all started in 1854 when two Basel Missionaries namely Johannes 
Zimmermann and William Steinhausser acquired a piece of land and settled there with their 
thirty converts to start a church and community.273 The missionaries appointed a well-behaved 
indigenous Christian to handle local issues under their supervision with the title ‘Headman’ as 
they concentrated on church growth and evangelism.274 Brobbey considers the Abokobi 
community as part of the ‘second protagonists’ people who believe that some practices in 
chieftaincy constitute idolatry and are sacrilegious for Christians to be involved.275 A candidate 
for chieftaincy in Abokobi must be a proper Presbyterian and also meet the criteria set for 
church leaders according to the Scriptures in 1 Timothy 3:1-7 and Titus 1:7-9.276 The elected 
candidate is installed as Abokobi Mantse (Abokobi Chief) in a purely Christian ceremony, 
officiated by Presbyterian clergy and conducted inside the Zimmermann Presbyterian Church 
devoid of any traditional rituals.277 Since he was nominated, elected, and installed in 
accordance with the customs of the people of Abokobi as a chief, his name is registered in the 
Register of Chiefs at the National House of Chiefs.278 Those who advocate that Christians can 
be chiefs often refer to the Abokobi community as a case study. If that should be the case, then 
we are looking for communities that are entirely Christian and need no evangelization. 
 
272 Opuni-Frimpong, Indigenous, p. 250. 
273 Brobbey, The Law, p. 172. 
274 E. A. Aryeetey. ‘A Paper on the Abokobi Chieftaincy Institution’ to Commemorate the 10th Anniversary 
Celebrations of the Installation of Nii Samuel Adjetey Mohenu as Chief of Abokobi (Presbyterian Women’s 
Centre, Abokobi, 4th August 2007), p. 1. 
275 Brobbey, The Law, p. 169. 
276 Brobbey, The Law, p. 170. 
277 Aryeetey, ‘Abokobi’, p. 3. 
278 Brobbey, The Law, p. 171. 
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Chaplaincy to chieftaincy as argued in this thesis is to have Christian witness amongst chiefs 
that still need the gospel as well as standing alongside Christian chiefs who need the support 
of church leaders to enable their faith to influence their reign as chiefs. Nevertheless, the 
Abokobi community establishes the fact that given the chance, chieftaincy has a place in 
Christianity and they are not incompatible. The Christian minister is available to offer spiritual 
guidance and direction to the chief who often relies on the traditional religion priest as shown 
in the next section of this chapter. 
 It is important to note that mainline churches have formal chaplaincy ministries in the 
security services (armed forces, police and prisons), health and educational institutions. This is 
evident among the Roman Catholics and Anglicans who have erected church buildings within 
the communities of some of these institutions and provided trained clergy for ministry.279 
However, formal ministry of chaplaincy with chiefs is very minimal as compared to other 
institutions. Mainline churches might not have formal chaplains, but their relationship with the 
IoC is far greater than Pentecostals. Many chiefs would identify themselves as members of 
mainline churches and the ministers of these churches are seen more often in palaces, 
ceremonies, festivals and events that chiefs organize than ministers from Pentecostals.  
  
3.2 The role of an African traditional religion priest to chieftaincy 
African traditional religion is practised in such a way that it is not separated from the rest of 
life, but rather permeates the social life of the traditional African with a traditional world view 
of all its values and beliefs.280 The arrival of Christianity and its missional emphasis should 
have minimized the presence of African Traditional religion if not eradicated it entirely. 
However, the linked revival of African cultures with religion in recent times may not have been 
so if Evangelical Christians had thought through traditional religious heritage, evaluating the 
beliefs in the light of the Scriptures so as to know what is moral, just, good and upright before 
the Lord.281 The proposal of chaplaincy to chieftaincy will help facilitate thinking through 
traditional religious heritage that considers the chief as the central figure in Ghanaian cultures.  
 
279 The St. George Church – Police Depot was recently elevated to a Parish in April 2016. A Very Rev. Fr. was 
also installed as Chaplain with the full faculties of a Parish Priest. <http://accracatholic.org/st-george-
church> [accessed 24 July 2016]. 
280 Gehman, African, p. 18. 
281 Gehman, African, p. 18. 
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 In the previous chapter I defined the function of a chief, which includes some important 
roles requiring the assistance of a priest. The ones to be considered in this section are the chief’s 
role as the custodian of cultures, ceremonies and festivals of the community; and that of 
successor to the ancestors282 in his reign. In some cases, the service of a priest starts in spiritual 
ceremonies leading to the birth of the chief’s child as a prince, and more specifically during his 
installation and death. The chief’s inability to fulfil some functions without the service of a 
priest offers the office of priesthood an opportunity to influence chieftaincy. Priests in ATR 
serve in shrines of various divinities. The priest as a religious figure offers prayers, serves as a 
mediator and leads in the rites that requires sacrifices in ceremonies, festivals and customs. He 
also acts as the spiritual counsellor to the chief in matters pertaining to spirituality which is 
fundamental to his reign in the area of ancestral worship or veneration.   
Festivals are occasions for ritual cleansing of ancestral stools and shrines of state 
deities. The state priests lead the ceremonies by offering food, meat (sheep) and drinks (local 
palm wine) and imported schnapps to ancestral spirits.283 These religious ceremonies are 
considered essential for the prosperity of the whole community. For the Tallensis in northern 
Ghana, the priests are believed to have powers to perform magico-religious rites for ensuring 
rainfall in times of drought, whilst the ‘chiefs’ also offer sacrifices to the spirits and perform 
magical acts before hunting and fishing expeditions to ensure successful hunting and fishing in 
the rivers.284 In other cultures such as the Akans, there are some sacrifices when the chief 
becomes an Ohene Komfo (chief priest) and offers sacrifices himself during the Akwasidae and 
Addae Kese festivals.285 The chief being able to perform some priestly duties is significant in 
two ways for the Christian faith. Firstly, the Scriptures acknowledges believers to be a royal 
priesthood286 who are capable of performing certain priestly services without necessary being 
official priests or ministers. Secondly, the chief who in most part of his life is often served, as 
culture demands, becomes a servant on these occasions and reverently offers drink and meat to 
the ancestors whilst praying for prosperity, fruitfulness and long life for himself and the 
 
282 Safo-Kantanka, Christian, p. ii. 
283 Kwame Arhin, Traditional Rule in Ghana: Past and Present, (Accra: Sedco Publishing Limited, 1985), p. 
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people.287 Service to God and fellow human beings are important values in the Christian faith. 
The chief seeing himself as a servant and praying for the welfare of the people, are values that 
the Christian chaplain can relate within his service to chieftaincy.         
The priest is involved in the religious rites following the death of a chief as well as 
leading to the selection and installation of a new chief. The death of a chief or any other person 
raises questions as to what and who caused it. To find answers to the cause of death, a priest or 
medicine man is called to consult the ancestral spirits.288 The priest cannot be ignored because 
of the religious aspect of ancestral veneration tied up with idol worship, which makes the chief 
play a subordinate role to the priest. Even though the chief is the political and administrative 
head of the community and derives his authority by being the link between the living and 
ancestors, he still lacks the ability to know what the ancestors want. The fetish priest who 
claims to know what the ancestors want through divination, virtually makes the chief a 
worshiper of his idol and wills power over him. The solution to being freed from this 
domination is the introduction of Christian chaplaincy as a missional model to chieftaincy.  
             
3.3 The theory, practice and theology of Chaplaincy 
In theory, chaplaincy ministry has its roots in history where religious personnel often 
accompanied armies into battle as priests.289 It is noted that ‘Chaplains sailed with Sir Francis 
Drake in the sixteenth century and fought with George Washington during the Revolution 
War.’290 What justified chaplaincy ministry then and now, was the provision of spiritual care 
outside the confines of religious structures. This is significant due to the role that kings and 
chiefs play in leading their armies to battle in that era. Chiefs in Ghana proved their authority 
through military conquests to extend territories and defend their people from invaders. Chiefs 
needed the services of priests to consult the gods before going to war and for special spiritual 
protection to escape any attempt on their lives during battles.291 Muslim clerics capitalised on 
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this spiritual need for chiefs, and for many years since the arrival of Islam in Ghana, have given 
the Malam an important spiritual role in most palaces.  
 Chaplains are members of religious faiths who chose to minister to people outside the 
designated public worship places of their religion.292 To a large extent, institutions engage 
chaplains to serve their clients and employees. In this case, it is of great significance that 
chaplains do not get so “institutionalized” and lose their faith-based distinctiveness.293 
Chaplaincy is defined as ‘a practice of care involving the intentional recognition and 
articulation of the sacred by nominated individuals authorized in this task for secular 
situations.’294 The ministry of chaplaincy allows chaplains to ‘provide the opportunity for 
everyone to practice, or not practice, religion as an individual choice and style.’295 Slater 
comments on the different perceptions of chaplaincy with little or no conceptual clarity in its 
genre of ministry.296 In her view, chaplaincy looks different in different contexts, and is 
understood and perceived differently depending on one’s theological, ecclesial and vocational 
standpoint. For Slater, ‘such a divergent perceptions of what it means to be a chaplain 
simultaneously epitomize the difficulty of saying anything at all about it and the necessity to 
do so.’297 I agree. Nevertheless, it is important to acknowledge this diversity, whist ministering 
in a pluralistic society. The proposal of chaplaincy as a missional model for Pentecostal 
engagement with chieftaincy in this study adds to the divergent perceptions of what it means 
to be a chaplain. 
The practice of chaplaincy which began with the military and served the armies of the 
world, later on extended to the health-care services from the early twentieth century. This is 
because hospitals were first created as an extension of care services for members of their own 
religious groups and later on extended the service to members of other faith traditions.298 The 
ministry of chaplaincy has developed from military and health-care services to many social 
settings in the West in particular. Slater confirms that some kind of chaplaincy activity can be 
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found in any social context such as: nursing and care homes, police, military, prisons, courts, 
emergency services, sports clubs, retail centres, airports, waterways, the homeless, and the lists 
could go on.299 The development of chaplaincy ministry is as the result of people needing 
spiritual care even when they are not in church or their faith equivalent and especially when in 
crisis situations.300  
In an article on situating chaplaincy in the United Kingdom, Pattison attributes the rise 
of chaplaincy to the decline of the traditional church in the West. He referred to Linda 
Woodhead’s statement that organised religion today has become toxic in public perception and 
attendance at services and church membership continue to decline.301 In contrast, chaplaincy 
has recently expanded, diversified and flourished due to its ability to adapt to different 
situations acceptable to the groups where they minister.302 The level at which these extended 
roles of chaplaincy ministries are witnessed in the West cannot be said to be so in the Ghanaian 
context where few institutions are privileged to have such services. Nevertheless, it provides 
the basis for the argument that given the opportunity, chaplaincy ministry can thrive in any 
social context. That is why it would be appropriate if the church in Ghana considered 
chaplaincy to chieftaincy as a missional model. 
When one considers the ministry tasks and competencies for the chaplain, it is 
appropriate that such ministry be offered to the IoC. The chaplain as a Minister is able to 
perform religious rites, rituals and ceremonies that people expect from a clergy without the 
physical structure of the religion represented. The unique role of chaplaincy requires that the 
chaplain provide religious ministry that relates to faith traditions, but also provide spiritual care 
to those who profess no religion.303 I disagree with the provision of spiritual care to those who 
profess no religion if that service is devoid of the values of Christian principles. That is why a 
missional approach is needed by the presence of a Christian chaplain. If the definition of 
spirituality given by Paget and McCormack is to be accepted, and its provision would ‘help 
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people find meaning and purpose in their existence and all they hold sacred’,304 then the 
provision of spiritual care should not be obligatory to the Christian chaplain. Why should 
Christian chaplains be made to facilitate the understanding of an individual’s beliefs and values 
that gives meaning to a person’s life without God when the Christian faith emphasis that true 
life is found in God.305 However, if spiritual care involves assessing the need of an individual, 
offering counsel, emotional support, physical assistance and being there for the person as a 
servant leader, then it would be an ideal way of ministering to people of other faiths or no faith 
at all by Christian chaplains. Moreover, one does not have to make reference to God or set 
aside religious values for, ‘it is possible to pursue what are believed to be religious purposes 
without referring to that explicitly’.306   
   One of the thirteen fundamental truths listed as non-negotiable Tenets of Faith which 
all AoG churches in Ghana adhere to is ‘the ministry’. It emphasises the belief in the Lord to 
provide divinely called and scripturally ordained ministers to lead the church in worship of 
God, evangelization of the world, building a body of believers in the image of his Son, and 
meeting human needs with ministries of love and compassion.307 One of the Scriptures given 
to support the minister’s role of meeting human needs with ministries of love and compassion 
states that - Therefore, as we have opportunity, let us do good to all people, especially to those 
who belong to the family of believers.308 Chaplaincy to chieftaincy should be one of the 
ministries that ministers can use to meet the spiritual needs, as well as showing love and 
compassion to those in traditional leadership. There is no justification whatsoever to neglect 
traditional leaders of the community where the church exists and show them love and 
compassion because of their belief, let alone when some of them join the Christian faith and 
now belong to the family of believers as the above scripture admonishes.  
In their argument for the biblical (theological) basis of chaplaincy, Paget and 
McCormack used Matthew 25 to set out their case which I agree with. When Jesus spoke about 
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ministering to the ‘least of these’,309 he referred to the value of all persons, not just those who 
share our ethnicity, culture and religion. Jesus pointed out in this text that if the ‘righteous’ are 
to ‘inherit the kingdom’ of God, then they must minister to all people especially the ‘least of 
these’. According to Paget and McCormack those that Jesus considered the least are still with 
us today and chaplains must minister to the disenfranchised of the society – the ‘least of 
these’.310 If that is the case, traditional leaders can be classified as being among the ‘least of 
these’.  Whereas there is tension between chaplaincy as ministry to all founded on a doctrine 
of common grace and one which preaches the exclusive claims of Christ for salvation, 
Pentecostals tend to lean on the latter with which I agree. Nevertheless, in a pluralistic society 
where religion or belief is a human right, theological response calls for dialogue in multi-faith 
teams and spaces.311 The IoC is a multi-faith space, that is why an open approach based on the 
incarnational role of chaplaincy presence is included in the missional model of this study.  
Paget and McCormack also pointed out that the text in Matthew 25 states some things 
that resonates with chaplaincy which are; ‘Go’ to those in need of ministry and ‘Good Works’ 
must accompany faith.312 In this case, chaplains usually take the initiative to look for people 
that need spiritual care. For instance, the condemned inmate sentenced to life imprisonment or 
being prepared for execution according to the law in favour of serving justice for the heinous 
crime committed might not call but chaplaincy ministry will reach out to that individual. In the 
same way, some traditional leaders might look unrepentant to Christian values and heading 
towards spiritual destruction but that should not deny them the opportunity of receiving the 
ministry of Christian chaplaincy who will take the initiative to be there as Christian witness 
despite their unbelief. For Paget and McCormack, the ‘good works’ of giving people food, 
water, shelter and clothes that Jesus used in the text does not limit spiritual care to practical 
needs. But as it is pointed out in James 2:14-17, good works will enable others see that the 
Christian faith is genuine.313 Similarly, ‘good works’ as social ministry is service of love 
inspired by the example of Christ expressed in mission.314  
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Jesus’ call on the disciples to ‘keep watch’ with him in the Garden of Gethsemane in 
Matthew 26:36-45 is another concept modelled for chaplaincy who stay with people during 
their darkest moments, according to Paget and McCormack. When people realise that they are 
not alone and abandoned in times of suffering, emotional, physical or spiritual pain, that may 
enable them to believe that God has not abandoned them either. The Christian chief will need 
the ministry of chaplaincy during festivals and ceremonies which are the hallmark of 
celebrating the cultures of the people where sometimes sacrifices to idols and invoking of 
ancestral spirits are made. It is a spiritual battle that should not be left to the converted Christian 
chief to handle alone when he is in midst of other unsaved traditional leaders who will demand 
that these rituals be followed according to tradition. In addition, recognizing the ‘unknown 
God’ in diversity as noted in Acts 17:16-34 shows that one can be sensitive to the pluralistic 
cultural setting of listeners in ministry. In this case, chaplains recognize the ‘unknown God’ in 
diversity as well as respecting differences in cultures, religion and provide opportunities for 
people to make choices.315 Christian chaplaincy to chieftaincy will definitely encounter other 
religions such as ATR and Islam where compassion and love is needed to hold high the 
testimony that Jesus is the real and genuine saviour that must be sought by all who seek God 
and eternal life. 
Threlfall-Holmes and Ryan admit to this conflict of interest in chaplaincy and suggested 
that there should be different models of chaplaincy in two categories – theological and secular. 
The theological models allows the chaplains to see their vocation as missionaries, pastors, 
incarnational or sacramental, historical-parish and the prophetic or challenging whilst the 
secular models provides pastoral-care, spiritual-care, diversity, tradition/heritage, and meta-
model: specialist service providers.316 Chaplains also need to be critical, creative and reflexive 
thinkers due to the occasional crisis cases that they encounter in performing their duties.317 
That is why it is paramount that they are strong in faith so as to draw from the wealth of their 
experience to help others in need. Chaplaincy to chieftaincy is a unique social setting where 
religious practices are explicit; that is why the proposal of a missional model is appropriate. 
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3.4 The missional model of chaplaincy 
The term ‘missional’ is considered a fairly recent origin developed out of the ‘gospel and 
culture’ debate from the second half of the twentieth century. It is a concept built on theological 
ideas relating with the mission of God and serves as a reminder that Christians are to focus on 
mission.318 The term, which has acquired many different uses, is employed here to indicate that 
Christians should be living missionally, in a way that bears witness to God’s purposes in Christ 
that certainly contributes to church planting and growth but is basic to all Christian values. It 
is God’s on-going work of restoration that includes social, political and physical salvation as 
well as personal redemption and forgiveness.319 The term missional invites us to consider a 
new way of being the church that is shaped by mystery, memory and mission.320 In mystery - 
God has chosen the church to represent him on earth;321 in memory – the church through the 
Holy Spirit manifest the life, death and resurrection of Jesus Christ as the people of God; and 
in mission – is the result of mystery and memory where God calls the church for the sake of 
the world.322 If this concept is applied, it means chaplains should see their role with the IoC as 
working with God to bring salvation, physical redemption and forgiveness as well as restoring 
the social and political structures of the people, which in my view is the holistic approach to 
Missio Dei (God’s Mission). The shifts in missionary thinking of God’s Mission, is well 
documented in Bosch’s summary of world missionary conferences held since the Edinburgh 
conference in 1910. By the time the conference was held at Accra, Ghana, in 1958 the opening 
statement was ‘the Christian world mission is Christ’s, not ours.’323 Newbigin published the 
consensus after the Ghana Assembly, stating that ‘the church is the mission… the home base 
is everywhere,’324 which means placing mission at the centre of every local church whose 
mission field is their community. In this case, the church in Ghana should consider the IoC as 
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part of their mission field. Bosch comments that God’s reign on earth is revealed as the church 
participates ‘in the ongoing struggle between that reign and the powers of darkness and evil.’325 
The perception of some participants’ view on chieftaincy as a dark institution in chapter five, 
further supports the need for the church to intentionally engage with the IoC.  
Hence, the missional model should encompass the theological models of chaplaincy 
being missionaries, pastors, incarnational or sacramental, historical-parish, prophetic or 
challenging to serve God’s mission with the IoC. Threlfall-Holmes and Ryan state that the 
missionary model enables the chaplain to proclaim the gospel and reach those traditionally 
unreached by the church, whilst the pastor model provides a specific focus on the caring aspect 
of the ministry.326 Similarly, the historical-parish model allows the chaplain to provide spiritual 
services to those unable to attend a local church, whilst the agent of challenge or ‘prophet’ and 
the incarnational or sacramental models enable the chaplain to challenge or confront behaviour 
and also demonstrate God’s love on the simple fact of the chaplain’s presence.327 Although, 
the theological models do pose a challenge in some institutions, adopting them would enable 
Pentecostals’ provide spiritual care to Christian chiefs and Christian witness to the IoC. 
Pentecostals should be responsible in sending chaplains to the IoC as part of their missional 
policy and not vice versa. This model supports the case for chaplaincy as ‘Representative of a 
Religious Tradition’.328 By so doing, chaplains would not lose focus of their missional mandate 
of sustaining their theological integrity and ministerial identity329 as it is with secular models 
of chaplaincy where chaplains operate within institutional policies.330 It is possible that the 
provision of chaplaincy as a missional model would enhance cultural transformation. 
The term ‘cultural transformation’ is used here to mean the dynamic process of 
changing chieftaincy cultural norms, policies and behaviours through gospel knowledge, 
acceptance and values. Transforming culture is quite a challenge but not impossible. It begins 
with the personal transformation of the leader. The power of the gospel to transform people 
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must affect their behaviours331 and cultures. The gospel calls on all cultures to change structures 
and practices that are evil.332 In effecting such changes, one needs to find what is working and 
what is not and identify specific areas that need change. In his attempt to facilitate cultural 
transformation, Theophilus Opoku understood well that religious conversion to Christianity 
‘involve challenging people to a serious dialogue, and that this required a deep understanding 
of traditional beliefs and practices.’333 I agree.  Unfortunately, this study reveal that 
Pentecostals have since not taken the initiative to engage with the IoC to facilitate dialogue. 
Their concerns on syncretism can be addressed through engagement and not abandonment. 
 According to Hiebert, syncretism is a mixture of other religions and Christian ideas in 
converts. For instance, ‘Santa Claus’ as a hero character in the Christmas story of the birth of 
Christ shown to converts of Hindi background from India. He argued that the wholesale 
rejection of old cultural ways and customs created problems and left vacuums that needed to 
be filled. As a result, pagan customs are practiced in secret, along with public celebration of 
Christian teachings to form Christopaganism – a syncretistic mix of Christian and non-
Christian beliefs.334 Hiebert’s solution to syncretism is to theologically critique the people’s 
worldview – the core of a culture. I agree. In addition, the argument for hybridity is one possible 
way to address concerns of syncretism. The role of a historical-parish, prophet or agent of 
change in the proposed missional model of chaplaincy provides the opportunity to instruct and 
also learn chieftaincy culture for theological reflection to facilitate cultural transformation. 
The proposal for the Pentecostal church to have chaplaincy as a missional model to 
chieftaincy is intended to place emphasis on the fact that God’s mission also includes the 
restoration of political and social structures of the redeemed. The fact that the political and 
social roles of chieftaincy are linked to ATR does not mean that Christians should abandon the 
entire institution. It should rather be an opportunity for the church in her mission to engage in 
genuine conversation to facilitate authentic witness. Slater echoes this and states that chaplains 
seek to understand social contexts from within and still maintain their identity as 
representatives of faith communities with the capacity for prophetic witness alongside pastoral 
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care and service.335 The recent changes developing in the IoC due to the conversion to 
Christianity of some prominent chiefs and kings indicates that political and social restoration 
is possible.  
         
3.5 Summary 
This chapter has sought to argue for the role of chaplaincy ministry to the IoC. It revealed the 
absence of formal chaplaincy ministry with chieftaincy among mainline churches who are 
pioneers of Christian evangelization in Ghana, although they have demonstrated some visible 
presence and impacted chieftaincy over the years. Further, it narrated the role of the traditional 
priest to enable a chief to fulfil responsibilities as a political and social leader of the community. 
It noted that the chief’s dependence on priests for spirituality in relation to ATR are challenges 
which confront total commitment to a converted Christian chief. An essential response in 
dealing with these issues is the introduction of Christian chaplaincy, where the role of minister 
would provide spiritual care for the chief. Therefore, I looked at the theory, practice and 
theology of chaplaincy to support my argument and proposed chaplaincy as a missional model 
to engage with the IoC.  
The next chapter will look respectfully at the development and growth of Pentecostal 
denominations that reveal a lack of chaplaincy to chieftaincy.  
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CHAPTER 4: THE DEVELOPMENT AND GROWTH OF 
PENTECOSTAL DENOMINATIONS THAT REVEAL LACK 
OF CHAPLAINCY TO CHIEFTAINCY 
 
4.0 Introduction 
This chapter considers the development of the Pentecostal church and its involvement in any 
type of chaplaincy with chieftaincy. The focus is on missional activities and denominational 
growth of Pentecostal churches such as AoGG, Apostolic Church, CAC, and the CoP and their 
engagement with chieftaincy. It revealed that Pentecostals engagement with chieftaincy have 
been very minimal. Finally, it assesses the establishment of Christian chiefs’ associations and 
their call for Christian involvement in chieftaincy.  
 
4.1 Introduction of major Pentecostal denominations 
4.1.1 The Assemblies of God, Ghana 
This account captures a brief summary of my previous research on the history of AoGG.336 The 
AoGG, was born out of the missionary efforts of AoG, USA through the ministry of a number 
of selfless missionaries since 1931. Margaret Peoples was born in Ireland and migrated to 
Philadelphia, USA in 1917 at the age of twenty-one after which she responded to the call to 
missions before marrying Lloyd Shirer.337  The Shirers, who were the first missionaries to the 
Mosiland (Upper Volta), now Burkina Faso, came to the then Gold Coast (now Ghana) through 
the northern borders at this time ‘to spy out the land which (they felt) the LORD GOD hath 
given’.338 Convinced of what God would have them do in Ghana, the Shirers requested more 
workers from their Mission Board in the USA. In less than one year, two young people, Hickok 
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and Buchwalter, answered the challenge.339 Many more responded to this call over subsequent 
years and work began briskly from northern to southern Ghana. 
The early years were years of consolidating the work. Their first station was at Yendi 
– the traditional capital of the Dagbon kingdom and later at Tamale – the administrative capital 
of the then northern territories in Ghana. It is important to note that when they arrived in Yendi, 
the Ya Naa (King of Dagbon) warmly received them and allowed them to begin their work of 
evangelizing the people. The fact that the Dagbon overlord received them meant that they could 
go anywhere in his kingdom to evangelize without anyone attempting to physically threaten 
their lives.  
They began with language learning, translating choruses, and Sunday school lessons 
into Dagbani.340 The Shirers had an advantage over their fellow missionaries in learning 
Dagbani as a result of ministering in Burkina Faso amongst the Mosi Kingdom, where they 
had learned how to speak Mori. The Mori language has the same linguistic roots with that of 
Dagbani. The fact that the Shirers could speak Mori made them the mouthpiece of the 
missionary team. It also served as a booster to the natives to hear white people speaking the 
language of their ancestral background. Rev. Shirer immediately earned the title Monaba which 
means Mosi ‘chief’. He preached and communicated daily in Mori, which the natives of his 
new mission field understood until he learned Dagbani.341 This gesture of conferring the title 
‘chief’ to a missionary in my view was an opportunity for the church to consider asking 
searching questions towards contextualizing the IoC in light of gospel presentation. 
The Shirers sowed the seed of the Gospel at Yendi in 1931 when they stood before the 
Ya Naa and announced their intention to evangelize the place. The Shirers started work at 
Yendi formally in 1932, whilst the Garlocks opened the Tamale station in the same year.  
Within the first few years of missionary work, many who converted to Christianity included 
Chiefs. Lehmann recorded and posted a picture of the Tamale Chief with his elders who came 
to church every Sunday in 1934.342  
Within three decades from the time of entry into Ghana in 1931-1961, AoGG had 
opened a church in almost all major towns in the country. This was possible due to the spiritual 
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power displayed by Pentecostal churches who believed in the scriptural authority of the Holy 
Spirit for effective church plants. The worldview of Ghanaian people involved with spiritual 
powers meant that it was far more contextual than the other Western missionaries’ approach 
and could have easily been applied to chieftaincy as well. At the centennial celebration of AoG, 
USA held at Springfield Missouri from 5th – 10th August 2014 which the researcher was 
privileged to attend, the pioneering missionary to Ghana – Margaret Peoples Shirer - was 
named among the ten early AoG female missionaries whose respect for indigenous customs 
earned her open doors;343 but this  did not include chieftaincy customs in my view, as the church 
failed to theologically contextualize cultural values of chieftaincy even long after nationals 
took over leadership role of the denomination until today.  
The church celebrated its 75th anniversary in August 2006 with the theme: ‘Declare His 
Goodness - Psalm 105:1’. As of 2013, AoGG has over 2400 churches, 1850 ministers and close 
to 515,000 members.344 The members include statesmen such as the Chief Justice of the 
country, Mrs Georgina Theodora Wood, the immediate past President of the National House 
of Chiefs Naa (Chief) Professor John Nabila Sebiyam and immediate past President of the 
Republic of Ghana - John Dramani Mahama. The current leadership has, since 2015, embarked 
on establishing 3000 churches for the next five years as they take the gospel to the doorsteps 
of the people.345 This laudable programme should in my view include intentional missional 
policies for the IoC which seems not to be the case.  
AoGG is fast approaching its centennial anniversary, but available records show less 
intentional missional engagements with chieftaincy. AoGG, just like other Pentecostal 
denominations, mostly offer intercessory prayers for traditional leaders in obedience to the 
instruction ‘pray for kings and all those in authority (I Timothy 2:2)’346 as well as occasional 
visits to chiefs’ palaces. On one of such visits to the palace, they presented a gift to the Ashanti 
King with the inscription ‘I help Kings to govern… Prov. 8:15 GNB’347 as shown in figure 4.1 
 
343 Kowalski, ‘What? pp. 67-73. 
344 Frimpong-Manso, ‘Origins’, p. 120. 
345 AoGG, Vison 3000, <http://www.agghana.org/v3000/vision-3000.html> (accessed 1 February 2017). 
346 1 Tim. 2:1-4. 
347 I was told it was part of the gifts given to Nana Opoku Ware II by AoGG members on one of their occasional 
visits. Manhyia Palace Museum, (Kumasi: 12 February 2014). 
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  Figure 4.1: Portrait of the king with scripture inscription on it. 
 
In my view, this image shows the church admits God helps kings to govern. On the other hand, 
we fail to engage with chieftaincy because their practices are mostly associated with ATR. 
Frimpong-Manso acknowledged that the actions of the Ya Naa’s invitation for the first AoG, 
USA missionaries to evangelize his people was very instrumental in the history of AoGG. 
According to him, this action of the Ya Naa can be likened to God using King Nebuchadnezzar 
and Cyrus as his servants in Jeremiah 25:7-9 and Isaiah 45:1-3.348 What is interesting is that 
his historical account of the denomination, which can be considered the most recent academic 
work, had little to say on the church influence on chieftaincy when he conceded the relevance 
of chiefs in the political, social and cultural settings of the people in Ghana.349 He also failed 
in his conclusion and recommendations to challenge the church to missionally engage with 
chieftaincy. As a respondent in the interviews, he admits that there has not been much 
Pentecostal influence on chiefs because of the denomination’s anti-chieftaincy and cultural 
views of previous years. He adds:  
We must redefine Christians’ roles, see the biblical perspective of chieftaincy and 
educate them, and we should not throw out the baby together with the bath water. We 
must write a theology of chieftaincy in the light of the gospel and in the light of culture 
that will solve some of our theological concerns.350  
 
348 Frimpong-Manso, ‘Origins’, p. 40. 
349 Frimpong-Manso, ‘Origins’, pp. 46-52. 
350 ASRCL1, Interview, (Accra: 26th January, 2014). 
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The phrase ‘do not throw out the baby together with the bath water away’ in ASRCL1 quote is 
a proverb that cautions against losing valuable aspects of what is generally considered not 
important. In this case, chaplaincy to chieftaincy would help preserve ‘the baby’ (within 
chieftaincy) from being thrown away together with bath water. The need for Pentecostals to 
address theological concerns on chieftaincy was reiterated by all respondents, which is further 
discussed in chapter six.  
 
4.1.2 The Apostolic Church 
The Pentecostal revival in the early 1900s saw the rise of indigenous Christians along the coast 
of the then Gold Coast of West Africa. Some of these Christians who were seeking spiritual 
awakening in their lives and desired to know more about spiritual truths led them to contact 
missions abroad. An indigenous Christian group known as the Faith Tabernacle Brethren at 
Asamankese and led by Anim contacted the Apostolic Church in Bradford, United Kingdom 
to send a delegation for consultations. Pastor George Perfect, who was an Apostolic Church 
Missionary to Nigeria, was asked to visit this Christian group at Asamankese. After some 
deliberations with the leadership of the Faith Tabernacle, they ‘accepted to become members 
of The Apostolic Church and wholeheartedly embraced the Tenets of the Church.’351  
In March 1937, Pastor McKeown arrived in the country as the resident missionary of 
the Apostolic Church from Bradford. He fell sick of fever and was admitted for eleven days at 
a hospital in Accra where he recovered. However, some elders of the host church were unhappy 
about the medical treatment that Pastor McKeown had received. Richard Foli states the reason 
being that members of the Faith Tabernacle Church who had become the nucleus of the 
Apostolic Church were popularly known as kyirbentoa (no medicine) people.352 They still held 
to their belief prior to becoming part of the Apostolic Church that believers were to trust God 
for divine healing and should not opt for any form of medical treatment when sick. The 
leadership of the church today refers to this view as the ‘fanatic way’ concerning the doctrine 
of divine healing.353 The disagreement on the issue of divine healing led to a split in the church 
and by 1939 the group that left the Apostolic Church took the name Christ Apostolic Church. 
Despite the set-back resulting from the split, the Apostolic Church United Kingdom continued 
 
351 The Apostolic Church Ghana, <http://www.theapostolicchurch.org.gh> [accessed 12 September 2014]. 
352 Richard Foli, Christianity in Ghana: A Comparative church Growth Study, (Accra: SPL, 2012), p. 39. 
353 The Apostolic Church Ghana, <http://www.theapostolicchurch.org.gh> [accessed 12 September 2014]. 
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to send missionaries to support the work in the country. By 1952, the Apostolic Church had no 
less than fifty-three ordained African ministers, 512 local churches with a total membership of 
about 10,000.354  
 The church, through the visionary leadership of Apostle Abebrese and other senior 
ministers, has become more vibrant, progressive and dynamic in recent years. The 
denomination has 1500 local churches in Ghana and other branches in West Africa, United 
Kingdom and North America because it is passionate about seeing God’s glory manifested in 
the world.355 The writer has not come across any written intentional missional engagement of 
the church with chieftaincy from this group. They fall within the category of other Pentecostals 
who view most practices of chieftaincy as heathen and discourage member participation.356 
This view is changing now as the research reveals in this paper, hence the need for Pentecostal 
Christian chaplaincy to chieftaincy.  
 
4.1.3 Christ Apostolic Church 
The CAC traces its roots to Peter Anim’s Prayer Group started in 1917 and later on became the 
Faith Tabernacle church in 1922. They pride themselves on being indigenous Ghanaian 
Pentecostals who experienced an outpouring of the Holy Spirit after a five–week revival 
meetings held at Asamenkese (besides previous intermittent ones).357 However, the dissensions 
in the Apostolic church over divine healing (as stated above) led to a break away and the 
establishment of CAC.  
Ten years later, the CAC also suffered a series of dissensions resulting in the formation 
of churches such as: New Day Church in 1949, Christ Revival Church in 1959, United 
Pentecostal Church in 1969, Christ Apostolic Reformed Church in 1979, the Harvesters Church 
in 1983, the Asanteman Christ Apostolic Church in 1989, and the Christ Anointed Church in 
1991.358 Nevertheless, the CAC’s contribution to the Pentecostal denomination of Christianity 
cannot be overlooked and has branches in West Africa, Europe, Australia and the Americas.359 
 
354 Foli, Christianity, p. 40. 
355 The Apostolic Church Ghana, <http://www.theapostolicchurch.org.gh> [accessed 12 September 2014]. 
356 Brobbey, The Law, pp. 167, 169. 
357 _____ ‘Some important events in the Christ Apostolic Church (Gold Coast) Ghana’. P. 1, <http://cacihq.org> 
[accessed 26 October 2015]. 
358 Foli, Christianity, pp. 41-42. 
359 Christ Apostolic Church International, <http://cacihq.org> [accessed 26 October 2015]. 
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The researcher is of the view that the fact that the church struggled with some of their doctrines 
at the initial stages, as demonstrated in that of divine healing, might have also influenced their 
attitude towards chieftaincy, which was often branded heathen and sacrilegious360 similar to 
other Pentecostal denominations from their early years. They are among the group that Brobbey 
calls protagonists who view chieftaincy practices as constituting idolatry, and who argue no 
genuine Christian should be involved in them.361 As a result, there is little or no documented 
intentional missional engagement with chieftaincy to refer to, although the church claims to 
have had a good traditional theologian in the person of their founder – Apostle Anim.362 In my 
view, a good traditional theologian should have also engaged with the cultural practices of the 
people in which chieftaincy plays a major role. The call for the church to have an intentional 
missional engagement with chieftaincy would facilitate the interpretation of some aspects of 
Ghanaian cultural and traditional values in light of Christian theology. 
  
4.1.4 The Church of Pentecost 
The CoP credits its establishment to the dedicated service and leadership of an Irish Missionary 
known as James McKeown (1900-1989), sent by the Apostolic Church Bradford, UK to the 
then Gold Coast (now Ghana) in 1937.363 The church split in 1939 due to doctrinal differences 
that led to the formation of the CAC although the other group stayed with the Apostolic Church 
Bradford. It grew rapidly only to split again in 1953 due to a constitutional crisis in the church. 
Foli comments that this constitutional amendment ‘sought to introduce obnoxious and racialist 
tendencies into the Body of Christ’364 to which McKeown and Cecil Cousen objected out of 
the 54 Council members present who affirmed the changes. The Apostolic Church Bradford 
dismissed McKeown who was on furlough at this time in England and Cousens as ministers. 
The church in Ghana backed McKeown and Cousen upon hearing the developments in England 
and called on McKeown to return to Ghana as their spiritual leader without the support of the 
Apostolic Church Bradford. The church adopted the current name – the CoP in 1962365 and has 
since grown to become the largest Pentecostal denomination in the country.  
 
360 Brobbey, The Law, p. 167. 
361 Brobbey, The Law, p. 169. 
362 Christ Apostolic Church International, <http://cacihq.org/history/2/> [accessed 15 February 2017]. 
363 The CoP, Ghana, <http://www.thecophq.org> [accessed 3 November 2016]. 
364 Foli, Christianity, pp. 43-44. 
365 The CoP, Ghana, <http://www.thecophq.org> [accessed 3 November 2016]. 
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The CoP in its earlier years did little to engage with the IoC as generally noted of other 
Pentecostal churches in Ghana. Christians’ conversions during the early 20th century were often 
identified as authentic when the members were willing to renounce traditional world-views and 
practices which included chieftaincy as one of the corrupt cultural practice of the people. Smith 
comments that an elected Christian who opted to become a chief forfeited full membership of 
the church, but might, and invariably did, remain an adherent.366 What Smith noted on his work 
with the Presbyterians about elected Christians to chieftaincy is also the position of 
Pentecostals in general. Nevertheless, the CoP just like other Pentecostal churches is currently 
adopting some doctrinal changes that would allow cultural integration without compromising 
Christian values. According to Quayesi-Amakye, the CoP now trains members on how to 
become chiefs and still maintain their Christian identity. The CoP leadership have noted that a 
Christianised chieftaincy increases the church’s witnessing space in its cultural environment. 
The leadership commitment to engage with chieftaincy was further demonstrated when the 
national chairman – Apostle Dr Opoku Onyinah ordained a chief, Nana Antwi Agyei 
Brempong II, Atwimahene (Chief of Atwima) as an elder of the church during ‘All Ministers 
and Officers’ retreat held in Kumasi in 2012.367 This is a significant development and change 
in theological view of Christianity and chieftaincy from the early years.  
Due to the significant numbers of Christian chiefs in CoP, the leadership called for their 
first ‘Conference for Christian Royals’ in 2014.368 The minister for chieftaincy and traditional 
affairs who addressed the conference on the theme ‘Impacting generations: The Church’s 
Mission to the Palace’ acknowledged contributions made by both church and Palace 
(Traditional Rule) to peace and development of the society.369 Whilst in Ghana for data 
collection, I visited the national office of CoP to enquire about this conference; the general 
secretary could not give me any details, admitting that this step was still new to them giving 
the impression that the chairman – Apostle Onyinah - was leading the church into this missional 
engagement with chieftaincy. It is therefore no coincidence and a step in the right direction that 
this research is conducted at a time when some Pentecostal church leaders have started 
initiating plans to intentionally engage with traditional rulers. 
    
 
366 Noel Smith, The Presbyterian Church of Ghana – 1935-1960, (Accra: Ghana University Press, 1966), p. 273. 
367 Quayesi-Amakye, Christology, pp. 220–21. 
368 See Appendix 2. 
369 See Appendix 3. 
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4.2 Christian Chiefs’ Associations and their call for Christian involvement in 
chieftaincy. 
After exploring Pentecostal denominational growth that shows minimal involvement in 
chieftaincy, this section acknowledges the formation of Christian chiefs’ associations and their 
call for Christians to engage with traditional rulers. One of such group is the Northern Ghana 
Christian Chiefs Association (NGCCA) facilitated by Northern Empowerment Association 
(NEA). The NGCCA is ecumenical, as membership is opened to all Christian chiefs in northern 
Ghana.  
The founder of NGCCA saw the need to provide an environment where Christian chiefs 
could meet to share experiences and learn how their faith could help them govern as Christian 
chiefs. This led to organising the first conference held at Carpenter in 2011.370 According to 
Brenda Mensah, 120 chiefs from 13 tribes attended the three-day event of the conference where 
it was decided that it should be an annual event.371 At this maiden event, the convener of the 
conference, David Mensah - Mo/Deg Gyasehene, spoke from the text: But you are a chosen 
people, a royal priesthood, a holy nation, a people belonging to God, that you may declare the 
praises of him who called you out of darkness into his wonderful light (1 Peter 2:9).372 
According to Mensah, one of the special moments of the conference that had so many 
representatives of tribal chiefs was when the Mamprusi and Kusasi chiefs requested to pray 
together during the group prayer sessions. The Mamprusi and Kusasi tribes were still in 
conflict, which resulted in some deaths and curfew imposition to restrict movements. However, 
Christian chiefs who came from this conflict zones seized the opportunity to pray for God’s 
intervention to restore peace among their people. Mensah remarked:  
It is hard to put on paper the depth of this meeting. Seeing these leaders bowed together 
before the Lord was a powerful picture of what it means to know Christ and to be part 
of his family.373 
   
The fourth conference coincided with my trip to Ghana for data collection in 2014. I attended 
the conference and interviewed some of the participants. The conference agenda included daily 
 
370 NRTL1, Interview, (Tamale, 5th February 2014). GRID & NEA <https://grid-nea.org/about> [accessed 12 
April 2017]. 
371 Brenda Mensah, ‘2011 Christian Chiefs Conference’, GRID & NEA Sustainable Development in Ghana, 
May 2011, p. 3, <https://grid-nea.org/wp-content/uploads/2011/05/GRID-Newsletter-May-2011.pdf> 
[accessed 12 April 2014]. 
372 1 Pet. 2:9. 
373 Mensah, ‘2011 Christian Chiefs Conference’, p. 3 pdf, [accessed 20 February 2020]. 
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devotions, Bible study, discussion and ratification of the association constitution, evening 
celebration service of praise, testimony and prayer. The final day included a communion 
service. The highlight of the conference for me as I observed, was witnessing how these chiefs 
expressed their passion and desire to serve God and being part of every activity held. The 2014 
conference registered 250 in attendance, out of which 190 were chiefs as captured in figure 4.2 
 
        
                          Figure 4.2: Some of the chiefs at the 2014 conference.374 
The GRID and NEA continue to facilitate annual conferences for Christian chiefs and in 2017 
participants learned about leadership, community development and peace building in Christian 
perspectives. What this association lacks is the provision of chaplaincy services for chiefs at 
their respective communities. This is a ministry opportunity for the church to engage the chiefs 
with chaplaincy. Some of the chiefs gave their thoughts about the importance of the 
 
374 Doug Webster, ‘Christian Chiefs Conference 2014’, GRID & NEA Sustainable Development in Ghana, 
(GRID Newsletter May, 2014), p. 2 <https://grid-nea.org/wp-content/uploads/2014/05/GRID-Newsletter-
May-2014.pdf> [accessed 12 April 2017]. 
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Association and its annual conferences in their role as community leaders where one of the 
chiefs’ remarked: 
This association has helped me stop pagan practices in my chiefdom. People in my 
community have seen a drastic change in their lives. I am very glad... Being a Christian 
chief is good because there is liberty in Christ. I am free of entanglements.375 
 
The above testimony demonstrates the power of the gospel to transform lives and emphasises 
the need for Christian chaplaincy presence in palaces. 
 Apart from the above account, similar stories can be recorded across the nation with 
calls for Christians and traditional leaders to work together. Dzetse Nene Abram Kabu Akuaku 
III, Paramount Chief of Ada and President of the Greater Accra Regional House of Chiefs 
called for closer collaboration between Christians and chieftaincy so as to foster unity and 
peace for development.376 Another chief, Nana Kwarfo Opare, Mawerehene of Aburi Atwiesim 
in the Akuapem South District of the Eastern Region constructed a church building and 
appealed to his colleague chiefs to help spread Christianity by putting up more church 
buildings.377 Togbe Kotoku XI, Paramount Chief of Kpenoe, who is also an Evangelist, told 
the Ghana News Agency that he faced no challenge in his twelve years as a chief. He added 
that ‘It is basically a leadership role and not so much of rituals.’378 
 This section narrates the steps that Christians chiefs have taken to form associations to 
learn and share experiences that would enable them perform their roles. Such initiatives need 
support from the church and provides the opportunity for chaplaincy ministry in the IoC.  
 
4.3 Theological Reflections 
The historical overview of Pentecostal denominations in this chapter broadly reveal lack of 
sustain Christian witness in the IoC. Whereas respondents wanted a situation where the church 
is actively involved in issues relating to chieftaincy, the reality is that such involvements are in 
obscurity. As some respondents made reference to Daniel, the Old Testament narration of 
Daniel’s ministry at kings’ palaces re-echoes the need for Christian witness with the IoC. 
 
375 GRID & NEA, GRID Update: News from Northern Ghana, Spring 2017, <https://grid-nea.org/wp-
content/uploads/2017/03/GRID-Newsletter-Mar-2017-vFin.pdf> p. 3 [accessed 12 April 2017]. 
376 Ghana News Agency, ‘Religion’, 12th April 2013, <http://www.ghanaweb.com/GhanaHomePage/religion> 
[accessed, 7 November 2014]. 
377 Ghana News Agency, ‘Religion’, 2nd January 2013, <http://www.ghanaweb.com/GhanaHomePage/religion> 
[accessed, 3 January 2013]. 
378 Ghana News Agency, ‘Religion’, <http://www.ghanaweb.com/GhanaHomePage/religion> [accessed, 3 
October 2015]. 
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Though Israel’s exile led to Daniel’s capture and transportation to Babylon, his life and 
ministry as well as other righteous Israelites shows how God’s name was exalted through their 
services to the heathen kings. Daniel excelled in service to the kings and their kingdom despite 
several tests and trials he faced.379 Though Daniel was a statesman at the king’s service, his 
prophetic, ability to interpret dreams and more importantly in his righteous life and presence 
in the mist of ungodliness, witnessed to the heathen the manifold wisdom and power of God.380 
He was God’s light and witness in an evil and unbelieving environment. That is the calling 
Christ has given to the church, that Christians are salt and light to the earth.381 Like the ‘Daniel 
model’, - where Daniel is seen as God’s servant ministering in kings’ courts; the missional 
model of chaplaincy allows the minister to bring the gospel to the unchurched as a missionary, 
care for the people through sharing God’s love as a pastor, sees his presence at a palace to 
symbolize God’s incarnational presence, uses his presence to engage in conversation leading 
to formal and informal confessions as a historical-parish and as a prophet or agent of change, 
challenges ‘the status quo and speaking prophetically into unjust or ungodly structures’382 in 
ministering to the IoC.     
A theological response is needed to reset the course of Pentecostals’ anti-chieftaincy 
and cultural views, to pursue a missional policy with the IoC. There are loose structures in 
place that are useful, because ministers occasionally visit chiefs’ palaces and some churches 
have members of the IoC attend services. Pentecostals have missional policies on evangelism 
through conventions, campuses and student groups, performing arts, electronic and print 
media.383 Why not also have intentionally missional policies for the IoC? There is the need to 
have policies from the leadership of Pentecostal denominations directing intentional mission 
to the IoC. One of the methods realized in ‘Theology of the Vernacular: Contextual Theologies’ 
came from the Second Vatican Council (1962-65) – where it emerged that the Council endorsed 
contextual and global theologies in the evangelization of cultures.384 Among others, its concern 
was to shape ‘Christian mission to meet the needs of its host cultures.385 Such a high profile 
 
379 Dan. 1:18-20, 2:12-16, 5:11-17 and 6:3-23. 
380 Dan. 1:18-21, 2:16-48, 4:8-27, 5:13-29, 7, 8 and 10. 
381 Matt. 5:13-14. 
382 Threlfall-Holmes, ‘Exploring models of Chaplaincy’, pp. 118-122.  
383 Peter White and Cornelius J. P. Niemandt, ‘Ghanaian Pentecostal Churches’ Mission Approaches’, Journal 
of Pentecostal Theology, 24, (2015), pp. 241-69.  
384 Graham, Walton and Ward, Theological Reflection Methods, pp. 229-31. 
385 Graham, Walton and Ward, Theological Reflection Methods, p. 230. 
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endorsement was needed to direct mission from within the Roman Catholic church. Similarly, 
a theological response can be achieved through establishing theological colleges of Pentecostal 
traditions to theologically reflect on each specific cultural and geographical context of the IoC. 
Here, chaplains serving at the IoC would be resourceful with knowledge gained through 
continues ministry with chiefs in understanding chieftaincy culture.  
In my recent trip to Ghana from the 10th January – 15th February 2020 to present the 
outcomes of this research findings at five regional councils of AoGG in the Northern and 
Ashanti regions, the overwhelming response received from ministers and church delegates 
revealed the need for intentional engagement with the IoC. One of the highlights of the trip 
was a visit to the Greater Accra West Regional Council of AoGG. The regional superintendent 
reported that through the missions outreach of Revival Restoration Centre Assemblies of God 
at Roman Ridge, three churches were planted in Obontser, Nasawadze and Asempayin. ‘The 
chief of Obontser was converted from Islam to Christianity, he then followed up with the 
donation of a piece of land to the church.’386 The question is what next after a chief’s 
conversion? Such conversions happened in the past and still do as reported. However, there is 
the need to go beyond isolated occasional conversions to building a sustained Christian witness 
within the confines of the chief’s court. Participants’ call for chaplaincy to chieftaincy in this 
study suggests that it is possible that the missional model of chaplaincy proposed would enable 
Pentecostal missional engagement with the IoC. 
 
4.4 Summary  
One of the places that Christian leaders can effectively influence chieftaincy is within the 
confines of traditional leadership exercised in the palaces. This should be done not through the 
imposition of legal codes but through lifestyles that reveal authentic Christian living. 
Unfortunately, this has not been the case as Pentecostal denominations have sought to distance 
themselves from any involvement with chieftaincy in the past until recently that some are 
making efforts to engage with traditional leadership. 
The chapter revealed lack of intentional missional engagement with chieftaincy in the 
development and growth of Pentecostal denominations. It also acknowledged the recent steps 
taken by Christian chiefs to form associations that would help promote their Christian faith in 
fulfilling their responsibilities as traditional rulers. It is within this context, that there is the 
 
386 Ernest Birikorang, ‘Annual Report by the Regional Superintendent’, Assemblies of God Ghana: Greater 
Accra West Region, (Accra: AoGG, February 2020), p. 21. 
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need for Christian leaders to adopt missional strategies and policies to engage with traditional 
leadership. 
Having examined the lack of Pentecostal denominational engagement with chieftaincy 
historically, the next chapter will analyse the data as it pertains to participants’ perceptions of 
the IoC. 
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CHAPTER 5: PERCEPTIONS OF THE INSTITUTION OF 
CHIEFTAINCY  
5.0 Introduction 
The first part of this thesis presented the historical account of chieftaincy in Ghana revealing 
how the institution is central to the culture, political, social and religious life of the people. 
Muller acknowledged the complexity of indigenous religion and chieftaincy and reported on 
how early missionaries compiled a large body of oral traditions in written form as a means to 
learn what it meant to convert the Asante to Christianity.387 The church’s failure to follow 
through some of this early missionary engagement has led to the current situation where 
Pentecostals in particular have had little engagement with chieftaincy as the study has shown 
in previous chapters.  
The aim of this and the next chapter is to analyse the empirical data designed to examine 
participants’ response to interviews conducted. How data analysis was carried out is captured 
in chapter 1.5.3.  
 
5.1 Data Analysis and Results 
As shown in column four of Table 5.1, using thematic network analysis,388 three global themes 
emerged from the interview transcripts: 1. Perceptions of the IoC, 2. Role of chaplaincy in 
transforming the IoC and 3. Getting involved in chaplaincy. Thematic analysis is used to 
discover important themes in the text at different levels and thematic networks facilitates 
structuring these themes.389 Thematic networks organize the extraction of identified codes from 
the data to form basic themes; the basic themes are then grouped together to form more 
thoughtful principles known as organizing themes; it then leads to express the principal phrase 
in the data as global themes.390 This chapter will focus on using the organising themes and their 
related basic themes through the codes derived from the data to discuss and explain one of the 
global themes: perceptions of the IoC. The next chapter will capture the other two global 
themes. 
 
387 Muller, Religion, p. 49. 
388 See Chapter 1.5.3 data analysis. 
389 Attride-Stirling, ‘Thematic’, p. 387. 
390 Attride-Stirling, ‘Thematic’, p. 388. 
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Table 5.1:  Thematic analysis  
Thematic Analysis 
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5.2. Global theme: Perceptions of the institution of chieftaincy 
As shown in column three of Table 5.1, four organising themes emerged from the interview 
transcripts: 1. Chieftaincy as a dark institution, 2. Lack of education, 3. Divine protection 
required to succeed and 4. Heads of the community that explain the global theme: Perceptions 
of chieftaincy institution. These four organising themes and their related seven basic themes 
derived from codes out of the data are discussed below. This section offers the Pentecostal 
chaplain the opportunity of pursuing an informed understanding of chieftaincy culture for 
missional engagement with the IoC. 
 
5.2.1. Organizing theme: Chieftaincy as a dark institution  
The respondents’ views on chieftaincy centred on their understanding of what the institution 
looks like. Christian leaders who were chiefs mostly used words and phrases such as 
‘corruption’, ‘satanic influence’, ‘taboos’, ‘rituals’, ‘sacrifices’, ‘idol worship’ and ‘shun 
chieftaincy’. All participants talked about the importance of chieftaincy for the community. 
However, they noted that in practice, it was not just simply about fulfilling a leadership role, 
but its religious obligations linked to ATR mostly conflict with other faiths. Some illuminating 
quotations from respondents include the following: 
Pentecostals look at the chieftaincy institution linked to African Traditional Religion 
which is against biblical principles. They will prefer not to meddle with chieftaincy 
linked to idol worship.391 
 
Pentecostals oppose most of the practices of African Traditional Religion and 
chieftaincy as evil and so they stay far, far apart from each other.392 
  
In responding to a question on how they think early Pentecostal missionaries perceived 
chieftaincy, all respondents had views that contained some similarities with the concept that 
ATR was indeed linked to chieftaincy, although perceived views varied in the understanding 
of chieftaincy from Christian leaders and traditional leaders: 
I haven’t really studied this; I must be honest, but just as what I have read and observed, 
I have the impression that most early missionaries would set the chief aside…, for 
anything spiritual… I am not saying that they ignored the chief … I think most of them 
went to the chief and followed the customs when coming into the new area to get the 
 
391 NRCL9, Interview, (Bawku, 7th February, 2014). 
392 NRCL8, Interview, (Tamale, 3rd February, 2014). 
  89 
 
approval of them being there but as to the chieftaincy, I would say that they mostly look 
upon it as not relevant or may be… being negative.393 
 
They respected and honoured chiefs, sought their permission to preach and build 
churches. Once the chief did not show any signs of being converted, he was abandoned 
and branded devilish.394 
 
Though Christian leaders’ perception of the IoC included the use of words such as ‘negative’ 
and ‘devilish’, what followed was the need to identify and adapt missional policies and 
strategies that would enable Christians to engage with chieftaincy. This confirms missiologists’ 
calls to contextualise biblical values with cultural practices of any targeted people group for 
gospel conversion. 
 The negative perception on chieftaincy identified as a basic theme shows how people’s 
thought about the Christian God has been influenced, and what his acceptance meant for their 
culture, as noted below. 
You see one problem with our missionary line is that they didn’t study about our 
culture; they took everything as fetish, our way of life, our way of greeting, our mode 
of worship and that was myopic and they wrote off all that we had... The people saw 
the Christian God as a foreign God ... and that was a mistake.395 
 
They thought everything was wrong, it was evil, it was not correct and they really spoke 
against it and that has really had a negative effect on our culture all the way over 150 
years now.396 
 
A few of the respondents indicated the extent to which this negative perception has affected 
the cultural values of the people and for that reason, have lost the opportunity for cultural 
transformation: 
Missionaries branded traditions and customs as bad. This affected the way Christians 
engaged their own culture and traditions. A people without a culture is lost. Now as a 
Bible translator, I have noticed how we lost out in transforming our culture on biblical 
principles.397 
 
The leaders noted with concern that though ATR was linked to chieftaincy, in practice, the 
majority of the taboos and rituals were designed to protect the sacredness of chieftaincy and 
 
393 ASRCL8, Interview, (Lomé, 27th January, 2014). 
394 NRCL8, Interview, (Tamale, 3rd February, 2014). 
395 ASRCL2, Interview, (Kumasi, 13th February, 2014). 
396 ASRCL1, Interview, (Accra, 26th January, 2014). 
397 NRCL9, Interview, (Bawku, 7th February, 2014). 
  90 
 
reflect the culture of the people. Some of these taboos and rituals can be observed without 
religious obligations or making sacrifices to the gods, others may be entirely ignored without 
any consequences. 
…cultural values not linked to religious sacrifices were not very much appreciated by 
our early Pentecostal missionaries and everything of the chieftaincy… was considered 
diabolic and we missed the way; we missed a great lot of it.398 
 
People have wrong perceptions about rituals in the stool room. I did not even enter the 
stool room and chose a name from the history of one of the good kings.399 
 
In responding to a question on whether their perceptions have influenced Christian involvement 
in chieftaincy, all the participants indicated that the influence was negative. This is because 
much is said about the dangers of Christians getting involved as noted in the table for data 
analysis above. These dangers are primarily placed on rituals, taboos, sacrifices and satanic 
influence associated in festivals, and ceremonies involving chieftaincy. Due to these perceived 
dangers, Christians were advised to avoid chieftaincy. 
… people have a very negative tendency about chieftaincy, everything is idolatry, 
everything is unchristian, so people were not concertized towards kingship, our 
kingdom is not here, chieftaincy is worldly system…400 
 
The church has brought a ban that Christians shouldn’t get involved in chieftaincy 
institution. So, the church has a negative outlook about chieftaincy.401 
 
With regards to dangers of Christian involvement and being asked to avoid chieftaincy, 
most of the respondents indicated the limited or lack of knowledge in determining the relevance 
and applicability of culture and traditions of the people in festivals and chieftaincy ceremonies 
which might have contributed to these decisions. Others also expressed concern about the lack 
of intentional cultural contextualization to aid decision-making in missional policies of the 
church. 
The church did not understand our culture and traditions, and has since not made any 
meaningful attempt to let Christians appreciate their cultural values as far I know…402 
 
Early [Ghanaian] Christians did not understand the traditionalists, and once they didn’t 
understand they had no place for it in their practice so they just thought that a lot of the 
 
398 ASRCL4, Interview, (Kumasi, 12th February, 2014). 
399 ASRTL4, Interview, (Kumasi, 17th February, 2014). 
400 NRTL7, Interview, (Nalerigu, 2nd February, 2014). 
401 NRCL8, Interview, (Tamale, 3rd February, 2014). 
402 NRCL13, Interview, (Tamale, 29th January, 2014). 
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things that we were doing were paganism or evil and for that matter they threw almost 
everything overboard and left us almost empty handed.403 
 
After reading Busia, Sarpong and other writers; I came to the conclusion that, after all, 
some of the things we do here in chieftaincy are not anti-Christ and are not anti-God, 
just that our cultures are embedded in that.404 
 
This suggests that the minimal understanding of chieftaincy and ATR from Christian leaders 
and the lack of identification of intentions to contextualize chieftaincy culture to biblical values 
have caused this widened gap between chieftaincy and Christianity. Hence, there is the need 
for education which leads us to the next organising theme. 
Despite this negative perception, it was discovered that participants wanted a situation 
where Christian involvement can influence chieftaincy. This is reflected in the following 
remarks by various respondents: One of such states, 
Definitely, in order to have a positive influence. Nana Premper I’s conversion to 
Christianity brought changes to evil practice of the kingdom. Elders should be 
Christians as well because of their advisory role to help the king.405 
  
ASRTL1 as a traditional leader, commended the Roman Catholic and Anglican Churches for 
doing well with chieftaincy but urged Pentecostals to stop the condemnation of other religions 
and be tolerant, learning from each other. Another respondent ASRCL4 who has been part of 
the national leadership of AoGG states 
If I sit back and say as a Christian I cannot be chief because the world is already dark, 
then why am I the light? A light is meant to influence darkness and draw people from 
that darkness and let them have a view of the values of life. I would want to think that 
yes; a child of God should desire to be a chief.406 
 
ASRCL4 further suggested that he would want to see Pentecostals rethink their theology about 
Christian’s role in chieftaincy to enable proactive decisions acceptable through the gospel of 
Jesus Christ. A respondent states 
I always ask myself a personal question that if all Christians shun that institution, who 
will go there and reform it? If we leave it to people we know who are only part of 
traditional religion, then you won’t see any transformation so I said, well I would go 
in, because as a Christian then we can impact…407 
 
403 NRTL2, Interview, (Nalerigu, 2nd February, 2014). 
404 ASRTL2, Interview, (Kumasi, 13th February, 2014). 
405 ASRTL1, Interview, (Kumasi, 13th February 2014). 
406 ASRCL4, Interview, (Kumasi, 12th February 2014). 
407 ASRTL3, Interview, (Kumasi, 12th February 2014). 
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These narrations show that some respondents advocated for Christian participation in 
chieftaincy. Those from the northern region of the country had similar views. 
Definitely yes, chieftaincy is such an important institution even though corrupt as it is 
but these are the places that the Lord would want us to influence and so I 100% think 
Christians should be involved in politics just as in chieftaincy.408 
  
Another respondent comments: 
That is why we need Christians to be chiefs because we have the mind of Christ and so 
if you have the mind of Christ and you become a chief, it means we can bring people 
near God and if God is on our side, who can be against us?409 
 
On the other hand, some respondents showed disinterest in Christians becoming chiefs 
due to rituals, sacrifices and cultures linked to traditional religion. This supports the criticism 
of chieftaincy captured in chapter two. A minister who has held a national leadership role of 
AoGG commented: 
Best for Christians to be chiefs but the system does not allow. It involves libation, blood 
sacrifice, black stool, festivals, idol worship so Christians can’t be chiefs. That is more 
difficult for the Akans who have ancestral links with festivals. History shows all who 
tried to change things failed and ended up being compromised.410 
 
ASRCL5 is of the view that convincing the traditional leaders would be difficult and the best 
is for Christians to stay away completely. He further on comments that the opportunity for 
changes have been lost due to syncretism over the years as other Christian denominations other 
than Pentecostals have compromised with chieftaincy culture and worsened the attempt to 
enforce biblical principles. NRCL5 who also lectures at AoGG Bible College from the northern 
region echoes similar views stating that pressures from ATR lead to compromises in sacrifices, 
rituals and ceremonies. Nevertheless, he supports those who can withstand these pressures due 
to the impact they will make as Christian chiefs.411  
The evidence presented suggests the need for chaplaincy to provide spiritual care and 
Christian witness with the IoC. That is why I agree with Onyinah that since culture strongly 
influences people in Ghana, it begs for Christian purification. Hence the need for Christians to 
 
408 NRTL1, Interview, (Tamale, 5th February 2014). 
409 NRCL8, Interview, (Tamale, 7th February 2014). 
410 ASRCL5, Interview, (Kumasi, 13th February 2014). 
411 NRCL5, Interview, (Tamale, 7th Feb 2014). 
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become kings, chiefs and queens to allow the kingdom principles to work412 as well as 
providing ministry opportunity for chaplaincy with the IoC.  
 
5.2.2. Organizing theme: Lack of education 
The traditional leaders and some Christian leaders indicated that certain Pentecostal 
perceptions of the IoC were due to their lack of education in the culture and traditions of 
chieftaincy. For them, this lack of education may be the reason for perceiving chieftaincy as a 
dark institution. They noted that there were opportunities right from the introduction of 
Christianity that leaders could have taken to facilitate learning from the host culture alongside 
fulfilling the church’s mission of evangelizing the community. For instance, one of the 
common Ghanaian cultural traditions is hospitality, especially to strangers. The following 
quote from a respondent shows how chiefs tended to receive missionaries:  
They opened their arms to receive them because tradition says that when you receive a 
stranger well, he will take your good name to wherever he goes. In some cases, as 
custom demands, they even provided some sheep or goat and some eggs so that the 
missionary will be entertained or take home to prepare their meal. So, what we realised 
was that, in fact when the missionaries came, the chiefs were not hostile.413 
 
Although there was bound to be isolated instances where chiefs were hostile to some 
missionaries as shown in chapter two, most chiefs were and are hospitable to missionaries. 
What Christian leaders needed to do then and now, is to embrace this hospitable attitude of the 
chiefs to learn more of chieftaincy culture.   
Chiefs respect and honour the office of any religious priesthood. They believe that 
priests are able to contact the spiritual world and thus become the intermediaries between the 
living and the ancestors. That is why traditional priests and Muslim Imams have special roles 
in certain courts of chiefs in Ghana. Some of the respondents noted that despite the fact that 
chiefs have the services of traditional priests and Imams, they still call on a Pastor for advice 
on certain difficult issues and prayers for the community.  
The Pastor is considered as one with knowledge and wisdom from God. That is why 
the chief calls him for advice. The question is that most of the Pastors do not make 
themselves available to the chiefs and because they are not going to the chiefs, 
sometimes when the chief has something to say, they find it difficult to call the 
pastors.414 
 
412 Quayesi-Amakye, Christology, p. 221. 
413 NRCL13, Interview, (Tamale, 29th January, 2014). 
414 NRTL8, Interview, (Wulugu, 2nd February, 2014). 
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The ministers carry the mantle of God’s anointing and as his mouthpiece, they cannot 
be ignored, we need their advice, prayers and support to rule our people.415 
 
In responding to a question on whether a Christian should take up the responsibility of 
becoming a chief, some Christian leaders’ responses showed ignorance or lack of education on 
how issues are handled in chieftaincy. They had an idea but were not sure what certain practices 
associated with chieftaincy mean. A quote from one participant states: 
That is a very controversial question… you know… we have an idea that apart from 
being leaders in your community there are certain rituals you have to go through and 
that is where at times we are not sure what that means, what that entails; so that is the 
dichotomy here but for the leadership roles I think wherever a Christian can be they can 
have an influence on the people. It is only the other roles, the taboos, the rituals, the 
libation aspect that at times [makes] you not sure how the Christian can go about those 
things.416 
 
This is further revealed in the conflicting views amongst Christian and traditional leaders on 
one of the rituals held in the stool-room of the Akans during the rite of enstooling a new chief. 
Where one thinks that the chief-elect is made to drink a lot of alcohol and ‘get boozed’ another 
says he is blind-folded before entering the stool-room for the rituals of taking a formal name 
for his reign as shown below. 
If you become a chief, there are some processes you need to go through and those 
processes are usually what we think, what we believe… you know…they are demonic 
oriented.…one of the process is that one day they will make you become so boozed and 
you enter into the stool room…you are so boozed…so you go there naked and the stool 
that you point to that will be your stool name.417 
 
A traditional leader had a contrary view as follows: 
 
I have never heard it before that the new chief is made ‘to booze’. What I have heard is 
that formerly they would blindfold your eyes and they would let you go to the stool-
room and you take your hand to tap on one. The one that your hand touches, is the one 
they are going to name you after. This time is not like that, for me … I prayed to get 
my own name…Nana Amankwa Sarkodie … without even entering the stool room.418 
 
 
415 ASRTL7, Interview, (Kumasi, 17th February, 2014). 
416 ASRCL2, Interview, (Kumasi, 13th February, 2014). 
417 ASRCL3, Interview, (Kumasi, 13th February, 2014). 
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This suggests that the conflicting views of what happens in the stool-room as evidenced above 
calls for the need of education for proper understanding to enable taking decisions that are 
supported by facts not assumptions. 
 
5.2.3. Organizing theme: Divine protection required to succeed 
The participants’ perception of the IoC centred on their understanding that chiefs required 
divine protection to be able to fulfil their responsibilities. They used words and phrases such 
as ‘compromise’, ‘fear of distoolment’, ‘persecution’, ‘fear of death’, ‘fervent in prayers’, 
‘God’s protection’, and ‘God’s strength’. Both Christian and traditional leaders noted that 
spiritual attacks and the temptation to compromise God’s standards of righteousness on the 
part of Christian chiefs, are the reasons why they required God’s power to succeed. Christian 
chiefs in particular described the threats and experience of spiritual attacks they constantly 
face. Generally, some of these threats and experiences of spiritual attacks are common for 
Christians living in heathen societies.  
Nevertheless, ‘spiritual attacks’ can be more frequent and at a higher level in 
chieftaincy which is why across all the interviews, respondents emphasised the need for God’s 
power to succeed. One of the Christian chiefs shared his experience of spiritual attacks: 
I remember there were quite sometimes I would find my brand-new trousers or cloth 
having holes like I have been shot with several bullets that would have gone through 
the cloth. I will show it to my wife … and say spiritually they are shooting but they are 
shooting my cloth not catching me. They scared me with things like that… if you don’t 
know the Lord well these things will scare you and you will just abandon chieftaincy, 
but I just thought well if they want to fight spiritually my faith in God would fight 
them… One night in particular I was going to have a bath; it was just like the Lord says 
“Watch!” and I looked carefully and there was a snake on the spot where I stood, ready 
and energized to strike but I killed it.419 
 
The above account is not an isolated case as similar experiences including death threats were 
narrated from other chiefs. One chief remarked, when he was made chief, some predicted his 
death in three months’ time for refusing to perform certain rituals and sacrifices for enskinment 
due to his faith as a Christian, but he survived the threat for 34 years.420 Chiefs are more 
vulnerable to spiritual attacks because of the belief that they are considered the physical 
representatives of the ancestral world and are responsible to provide remedies of calamities 
 
419 NRTL1, Interview, (Tamale, 29th January, 2014). 
420 NRTL9, Interview, (Tamale, 31st January, 2014). 
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that faces the communities.421 As such, chiefs are not only concerned about their own spiritual 
safety but that of the community as well. The need to meet what I will term ‘social spiritual 
responsibility’ drives many chiefs into seeking more spiritual powers. Fear of distoolment and 
death for not honouring this ‘social spiritual responsibility’ may lead some Christian chiefs to 
compromise God’s standards for righteousness. The temptation to compromise God’s 
standards was stressed across the interviews.  
When I became a chief the first thing that my friends asked me, so would you pour 
libation, so would you supervise the slaughter of sheep, would you partake of that 
sheep, the food and so on and so forth…422 
 
An elder told me, to become a chief, you don’t just go there like that, like you are now; 
and he asked me have you visited or have you gone for any spiritual fortification? and 
I said yes. And he was pleased, very wonderful you have done that, so where did you 
go? but I said for me, I went to Christ. Then he began to draw back…. and went away.423 
 
If the Christian chief’s faith is not strong, the elders could influence him negatively to 
do somethings which are biblically wrong such as sacrifices to idols and ancestral 
worship.424 
 
In responding to a follow up question on how they face all these threats of spiritual 
attack and temptation to compromise their faith as Christian chiefs, all participants noted the 
need for  prayers in order to have God’s strength and protection. Christian chiefs in particular 
stated how they have intensified their own personal prayers, trusting God for spiritual power 
and support. They also emphasised the need to have the church praying for them and chaplaincy 
ministry in the chief’s court to affirm the church’s support: 
The thoughts and experience of spiritual attacks so far as a chief makes me intensify 
my personal prayers with fasting sometimes. I know God alone can protect me and give 
me power…425 
 
I think from time to time the minister should be seen at the chief’s palace as doing his 
work, I mean offering the needed spiritual support and advice to the chief.426 
 
 
421 NRTL2, Interview, (Nalerigu, 2nd February, 2014). 
422 ASRTL7, Interview, (Kumasi, 15th February, 2014). 
423 ASRTL2, Interview, (Kumasi, 13th February, 2014). 
424 NRCL22, Interview, (Nalerigu, 2nd February, 2014). 
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…at Manhyia, this year is full of activities for Asante kingdom. Before the king opens 
this celebration, he will invite Bishop Sarpong to open the celebration with prayer… 
the king has known that as a leader he cannot do anything without the priest.427 
 
The fact that Christian chiefs constantly face threats of spiritual attacks and are also vulnerable 
to compromise their faith should cause the church to pray always for the institution. Most 
especially for chiefs who acknowledge that their success in fulfilling their duties depends on 
God’s power and protection. As some of the chiefs have acknowledged, it is not enough to pray 
in church for them as they are made to believe that Christians do, but ‘there is also the need to 
pray with them in their courts.’428  
 
5.2.4. Organizing theme: Chiefs are heads of the communities 
The final organising theme derived from the analysis was that chiefs are seen as heads of the 
communities that they represent. Participants used words and phrases like ‘leaders’, 
‘influencers’, ‘role models’, and ‘chiefs are adored’ to describe their views. The participants 
noted that the introduction of central governance in Ghana through democratic rule has 
changed the role of chieftaincy in recent times. The chief is now a development-oriented leader 
and plays a pastoral role to that effect for his community. It is the provision of this kind of 
leadership that all participants stated that Christians should no longer shy away from 
chieftaincy but have the moral responsibility of being involved.  
A Christian can become a chief and give the people Christian leadership. For today we 
have some Christian chiefs who are giving the people leadership and they are giving 
them the right leadership.429 
 
The chief who is good is much concerned about the development of his people. It is for 
this reason that some Christians involve themselves in chieftaincy to try and help 
improve the lives of the people…traditional leaders also know that church brings 
development to the community.430 
 
Someone once said that I shouldn’t have become a chief but rather a pastor. And I told 
her that the two roles are almost the same. A pastor is the head of a congregation and a 
chief is also a head of a community.431 
 
427 ASRTL1, Interview, (Kumasi, 14th February, 2014). 
428 NRTL2, Interview, (Nalerigu, 2nd February, 2014). 
429 NRCL3, Interview, (Tamale, 29th January, 2014). 
430 NRCL4, Interview, (Tamale, 31st January, 2014). 
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Interestingly, it was not only ASRTL2 who compared the chiefs’ role to that of ministers as 
community leaders, but others from both institutions had similar views. Hence, the basic theme 
identified under this section of the analysis: ‘chiefs play a pastoral role’. They stated that just 
as pastors are called by God to do ministry, chiefs also rise to their role through divine 
appointment. ‘God is the king and he appoints and de-stool chiefs, unless God chooses we 
can’t.’432 That is why during the process of finding a new chief, human deliberations are 
conducted alongside consulting the gods for divine guidance to choose the most qualified 
candidate amongst those contesting to fill the vacant role. This support what has already been 
discussed in chapter two where among the Mamprusis for instance, royal families and 
contestants for chieftaincy accepts the death of a chief and the enskinment of a new chief as 
God’s will. Some quotes from participants include the following: 
If God appoints you to be a chief, you have to take it. Because if I may cite myself as an 
example, I think my being a Taraana is by divine intervention…. The church must accept 
that chieftaincy is also divine calling.433 
 
If we understand leadership, God did not just create the world and left it without leadership. 
So, wherever you find people there is leadership. God looks for leaders and chooses leaders 
in the community... So, chieftaincy I will say is God given and so we cannot look down on 
chieftaincy.434 
 
All those interviewed acknowledged the importance of chiefs being leaders of communities as 
privileged roles that makes them role models, influencers and as such they are adored. As such, 
they decide the course of the community. The general view was that decisions on the course of 
the community are evidenced in development projects that affect the welfare of the people. 
One Christian leader for instance, noted:  
One of the things that made Otumfour succeed was his ideology of the role of a modern 
chief. I heard him say several times when advising his subjects; he will tell them that; 
Nananom, kane no na ye nananom ko ku, ene yenko ku, enti nne de3 nea ewos3 yetumi 
ye ne s3, yenboa yen nkrofo no na won abrabo no etumi ko soro. Literally, you 
see…formally, chiefs were going for wars, and these days we don’t go to war anymore. 
What we are called to do or yes what we are made to do is that we need to help our 
people develop and that is why we are made chiefs.435  
 
 
432 ASRCL1, Interview, (Accra, 26th January, 2014). 
433 NRTL2, Interview, (Nalerigu, 2nd February, 2014). 
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5.3. Discussion 
To my knowledge, this study is the first of its kind to examine the perception of the IoC in 
Ghana from the perspectives of Pentecostal Christian leaders and traditional leaders. Ubink’s 
research focused on the popular perception of chiefs and chieftaincy roles.436 This chapter 
described the understanding of participants’ perception of the IoC as: Chieftaincy is considered 
a dark institution due to lack of education, chiefs require divine protection to succeed and they 
are leaders of communities. 
 
5.3.1. Chieftaincy as a dark institution 
The views expressed by the participants suggest that people have a narrow view of 
understanding cultural practices of chieftaincy which showed conflicting statements about 
chieftaincy portrayed as a dark institution. Most Christian leaders’ main sources of information 
were what they heard from others and personal views as they observed these cultural practices 
from afar. This suggests knowledge that is sufficiently framed can sometimes be easily 
accepted as true or valid. At one level, this finding is in line with the wider literature which 
suggest that religions other than ATR and Christianity in particular, view chieftaincy as a dark 
institution.437 However, this view frustrates Christian scholars who seek interaction between 
Ghanaian culture and the Christian faith to facilitate integration. One of such scholars was 
Busia concluding on his paper on ‘The African World-View’; he asked a question, ‘Can the 
African be Christian only by giving up his culture, or is there a way by which Christianity can 
be ennobled?’438  
The African can be a Christian without giving up his culture whilst upholding the 
dignity in Christianity. God through his Holy Spirit is enabling the church to present the gospel 
to people in the cultural context. In a recent paper, Allan Anderson comments that 
Pentecostalism has contributed to contextualization through the planting of indigenous 
churches where the Holy Spirit is responsible for everything that takes place. ‘The Spirit causes 
people to worship, sing, prophesy, speak in tongues, heal, exorcize demons, have visions and 
 
436 It was an ‘extensive qualitative and quantitative field research conducted from 2002 to 2005 in nine peri-
urban communities around Kumasi, Ghana.’ Ubink, ‘Traditional Authority Revisited:’ pp. 123-61. 
437 Arhin, Traditional, (Accra: SPL,1985), Safo-Kantanka, Christian, (Kumasi: PPL,1999), Dankwa, 
Chieftaincy, (Accra: KAF, 2004), Muller, Religion, (Zurich: LVG & C0., 2013). 
438 Opuni-Frimpong, Indigenous, p. 50. 
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dreams, live holy lives—and generally the Spirit directs the life and worship of these 
churches.’439 
 It is against this background of the Spirit’s leadings that Pentecostals object to sacrifices 
and rituals in chieftaincy linked to ATR. In the previous chapter under Pentecostal theological 
concerns regarding rituals of chieftainship, it was evident that the disinterest and lack of 
involvement in chieftaincy were due to blood sacrifices and the invoking of ancestral spirits 
through fetish priests. Therefore, blood sacrifices to idols and the invoking of ancestral spirits 
they consider, must be abolished.  It is possible therefore to argue that through engagement, 
the church can provide alternatives as well as draw redemptive analogies from some of the 
practices – echoed by other writers.440 What they seek in offering blood sacrifices is found in 
the Scriptures and fulfilled in Jesus Christ.441 Chaplaincy is therefore required for the chaplain 
to act as a recognized representative of the church for ministry opportunities argued for in the 
proposed missional model in chapter three. The chaplain’s presence assures the Christian chief 
the provision of spiritual services relating to his faith and as a witness to the nonChristian chief. 
Though Christians generally accept the importance of chieftaincy, the issues relating to chiefly 
rituals are approached differently. For instance, whereas mainstream denominations see the 
pouring of libation as a form of prayer, Pentecostals see the call on ancestral spirits, spirits of 
the earth and water bodies and other objects of creation seen or unseen whilst pouring libation 
as idol worship442 and must be abolished. I agree with the latter. It is possible that chaplaincy 
ministry roles as ‘Prophets and Agents of change’ to the IoC would assist in facilitating the 
need for chiefly cultural ennoblement for Christian chiefs. 
 
439 Allan H. Anderson, ‘Contextualization in Pentecostalism: A Multicultural Perspective’, Academia, 
https://www.academia.edu pdf, [accessed 28 February 2020]. 
440 Safo-Kantanka, Christian, (Kumasi: PPL, 1999); Opuni-Frimpong, Indigenous, (Accra: SLP, 2012); Nketia, 
‘Christianity and African Culture: Remodelling Tradition’, Addo-Fening, ‘From Traditionalist to Christian 
Evangelist and Teacher’, and Afriyie, ‘Christ Our Perfect Sacrifice’, JACT, 2010, 2004, 2014. 
441 Afriyie, ‘Christ Our Perfect Sacrifice’, p. 33. 
442 Sarpong, Sacred Stools, p. 67. 
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5.3.2 The need for education 
The need for education to understand cultures for effective interventions and strategies to aid 
cross-cultural missions has been widely acclaimed.443 Some churches see their social relevance 
in their contribution to the development of education in Ghana.444 Surprisingly, most of the 
Christian leaders in this study had a minimal knowledge of cultural practices associated with 
chieftaincy needed for contextualisation in missions. This is evidenced in their response that 
often-contained phrases like: ‘I think that’, ‘I did not study’, ‘I feel like’, ‘I have heard’ and 
also complained of lack of access to relevant primary research produced locally. Furthermore, 
the opportunity to educate traditional leaders on biblical values would lead to changes in their 
worldviews that have been the bases for beliefs and practices associated with chieftaincy.      
Within the field of Missiology, Hiebert notes that: ‘If behaviour change was the focus 
of the nineteenth century mission movement, and changed beliefs the focus of the twentieth 
century, transforming worldviews must be central to the mission task in the twenty-first 
century’.445 According to Tengan,  
A people’s worldview is always a culturally constructed world… It is also seen as the 
foundation for their ethical and moral norms. As a design for living, such a 
cosmological vision is thus held sacred by members of the society. A challenge to it 
would mean shaking the very foundations on which their social structure, ethical values 
and notions of personal identity are based.446 
 
In the same vein, Luzbetak notes that worldview provides answers to basic questions on human 
identity, life, visible and the invisible world.447 In support of the above scholars’ statements on 
worldview and its role in post-modern missions, it is important that church leaders have some 
 
443 A. B. Tengan ed., Christianity and Cultural History in Northern Ghana, (Oxford: P.I.E. Peter Lang, 2013); 
C. H. Kraft, Christianity in Culture, (Maryknoll, New York: Orbis Books, 2002); G. Van Rheenen, 
Contextualization and Syncretism: Navigating Cultural Currents, (Pasadena, CA: Evangelical Missiological 
Society, 2006); A. S. Moreau, Contextualization in World Missions, (Grand Rapids, MI: Kregel 
Publications, 2012); P. G. Hiebert, ‘Transforming Worldviews’, Mission Focus: Annual Review, Vol. 10, 
2002, <www.anabaptistwiki.org> [accessed 20 February 2017]; R. Horton, ‘African Conversion’, Africa, 41 
(2), (1971). 
444 Eshun, ‘Social Ministry’, pp. 135-36. 
445 Hiebert, ‘Transforming’, p. 11. 
446 E. Tengan, The Land as Being and Cosmos: The Institution of the Earth Cult among the Sisala of north-
western Ghana, (Frankfurt-am-Main, New York: Peter Lang, 1991), p. 2. 
447 Luzbetak, The Church and Culture: p. 252. 
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ways of understanding the cultures they engage for ministry. Chaplaincy ministry to the IoC 
would enable Christian leaders to learn and understand chieftaincy culture. 
  
5.3.3 Chiefs need divine protection to succeed 
The participants in this study saw chiefs as community leaders responsible for administration, 
leading in development projects; but also needed divine assistance to succeed. Acknowledging 
the role of leadership and spirituality in chieftaincy by the participants is worthy of note. Those 
who argue for Christian involvement in chieftaincy state that Christians are able to provide 
better leadership and are also privileged to have God’s support in discharging their duties.448 
However, as the study has shown, these traditional leaders work within a complex spiritual 
environment where there is the tendency to display the spiritual competence and supremacy of 
one spirituality over another especially in public gatherings. That is why chiefs become overly 
concerned with seeking spiritual protection.  
In such circumstances, Marfo suggests that when confronted with a choice between 
God and the gods, one should follow Joshua’s example by rejecting idols and choosing the 
Lord who alone can offer the required protection and assistance in life.449 God protects the 
Christian in his kingdom from the malevolent use of spirit possession, black magic, witchcraft 
and all such powers which are of the reign of Satan.450 These findings have been reported in 
similar study where traditional rulers are identified as community leaders and maintain 
sacredness as ritual figures to keep relations with ancestors on whom the living depend for help 
and protection.451 The presence of a Christian chaplain offer some assurance to the Christian 
chief that he is not alone in dealing with spiritual issues within the IoC.  
 
5.4 Theological Reflections 
The perceptions of participants about the IoC were split into two categories – negative 
perception and lack of education. Regarding the first, it important to note that the negative 
 
448 Marfo, Christian, (Kumasi: Ed-Jay Services Ltd., 2009), Sarpong, Sacred, (Accra: GPC, 1971), Opuni-
Frimpong, Indigenous, (Accra: SLP, 2012); Safo-Kantanka, Christians, (Kumasi: PPPL, 1999).  
449 Marfo, Christian, p. 61. 
450 Rheenen, Communicating Christ, p. 139.  
451 E. Asante, ‘The relationship between the chieftaincy institution and Christianity in Ghana’, in Irene K. 
Adotei, and Albert K. Awedoba, (eds.), Chieftaincy in Ghana: Culture, Governance and Development, 
(Accra, Ghana: Sub-Saharan Publishers, 2006); Busia, The Position, (Oxford: OUP, 1951). 
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perception was not questioning the importance of chieftaincy, rather it centred around rituals 
and blood sacrifices linked to ATR. They all acknowledged that chiefs needed divine assistance 
as they provided leadership to the communities. The Scriptures reveal God’s support for 
righteous rulers and his condemnation on evil rulers. Beyond the good and bad kings of Israel 
as a chosen nation, God referred to rulers like Cyrus as his servant.452 The previous chapter 
acknowledged the contribution of chiefs as they received Christian leaders and protected the 
interest of Christianity to establish churches.453 Such response required that the church needed 
to theologically reflect on the role of chieftaincy after conversion. Following conversion, a 
sustained ministry with the IoC would be an opportunity for Christians to understand 
chieftaincy culture which traditional leaders felt Christians lacked.   
 Vincent Donovan’s ministry with the Masai people of Tanzania led him to theologically 
reflect on their symbols and cultural values to produce the Masai creed – ‘An African Creed’ 
organized along traditional lines drawn from its African setting.454 Likewise, theological 
reflection on rituals and blood sacrifices associated with chieftaincy would enable Pentecostals 
to engage with the IoC. John wrote about the continual advantage that the church has through 
Jesus Christ: The light shines in the darkness, and the darkness has not overcome it (John 
1:5).455 Certainly, the gospel light needs to shine in the perceived arears of darkness in 
chieftaincy. The Great Commission commands Christians to go and make disciples of all 
nations (Matthew 28:19)456 – literally, whole nations or states such as Ashantis, Mamprusis 
and other Ghanaian cultural groups are being referred to here not just individuals. If that is the 
case, decision for Christ obviously will mean the transformation of individuals and whole 
cultures. The proposal of chaplaincy as a missional model for the IoC in this study seeks to 
enable Pentecostals engage with chieftaincy.  
   
5.5. Summary 
The results from this chapter provide a unique study of how participants interviewed perceived 
chieftaincy. Whilst some of the participants saw chieftaincy as a dark institution, others were 
of the view that there is the need for education in order to enlighten people on culture and 
 
452 2 Chr. 36; Ezra 1, 3-6 and Isa. 44:28-45:13. 
453 See Chapter 4.1.1. 
454 Graham, Walton & Ward, Theological Reflection Methods, pp. 231-33. 
455 John 1:15. 
456 Matt. 28:19. 
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practices relating to chieftaincy. Giving that participants in this study identified leadership and 
the need for divine help in fulfilling chieftaincy roles, this study supports the call for Christian 
involvement in chieftaincy. It is important that Christian leaders adopts policies that would 
address challenges facing believers with traditional cultures and provide the needed training 
that would equip members of their congregations for efficient missional activities. 
Furthermore, it is appropriate to acknowledge that not all Christians entering chieftaincy would 
be successful in that role but being there as witnesses to kingdom principles is necessary for 
the church’s missional mandate.457  
 The next chapter continues on the empirical evidence from the questionnaires showing 
two more global themes identified from analysing the data.  
 
 
457 Quayesi-Amakye, Christology, p. 221. 
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CHAPTER 6: CALL FOR CHAPLAINCY INVOLVEMENT 




This chapter continues from the previous chapter, which showed the results of data analysis. 
There I identified three global themes from the analysis of the interview transcripts as indicated 
in Table 5.1 of that section. One global theme has already been discussed in chapter five. The 
remaining two global themes:  the role of chaplaincy in transforming the IoC and calls for 
chaplaincy involvement in chieftaincy are the focus of this chapter. 
 Led by the research objectives and questions as stated in chapter one, and the successive 
data gathered by the instruments discussed in the previous chapter, this chapter presents a 
continuation of the research analysis and discussion. The intent of this chapter is to point out 
the perceptions of those interviewed of chaplaincy involvement with the IoC as proposed and 
discussed in chapter three. This aims at providing a link between the data gathered and what is 
discussed in chapters three and four of this study. 
 This chapter is divided into three sections. Section one looks at participants’ 
perceptions of the role of chaplaincy in transforming the IoC. Section two deals with the calls 
for chaplaincy involvement to fill the void of Pentecostal Christian witness and presence in 
chieftaincy, and lastly, section three discusses the findings in relation to other literature, 
followed by summary and interpretation of data. By so doing, this chapter fulfils the second 
objective of this study namely to assess the possibilities of chieftaincy cultural transformation 
through chaplaincy involvement in Christian witness with the IoC to meet the spiritual and 
physical needs of the people. The chapter ends with a conclusion of the discussions. 
 
6.1 Global Theme: Role of chaplaincy in transforming the institution of 
chieftaincy  
Chapter three of this study looked at the seemingly indispensable role of the ATR priests to 
chiefs and proposed chaplaincy as a missional model to chieftaincy. The conclusion of chapter 
three revealed the purpose and potential for chaplaincy ministry in the palace to enable 
Christian constant witness and influence cultural transformation. Participants’ responses to 
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questions relating to chaplaincy vindicates the proposal in this study for chaplaincy 
involvement to help Christianity transform chieftaincy. According to Table 5.1 of Chapter 5.1, 
six organising themes emerged from analysing interview transcripts. These organising themes 
supported by twelve basic themes are used to discuss the global theme: role of chaplaincy in 
transforming the IoC.  
 The figure below illustrates the thematic network where codes provide the phrases in 
Figure 6.1 as basic themes, leading to organizing themes in circles, on which the role of 
chaplaincy in transforming the IoC shown in the rectangle was anchored458  
 
 
Figure 6.1: Thematic network for ‘The role of chaplaincy in transforming the IoC’. 
This network represents an exploration459 of participants’ view of the role of chaplaincy in the 
context of Christians engaging with the IoC. 
    
 
458 Attride-Stirling, ‘Thematic’, pp. 385-405. 
459 Attride-Stirling, ‘Thematic’, p. 397. 
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6.1.1 Organizing theme: Integration of chieftaincy and Christianity 
This organizing theme focuses on the need to integrate chieftaincy and Christianity as 
characterized by participants. Participants used phrases such as ‘Ministers need to get closer to 
chiefs’ in their response to questionnaire. The participants saw integration as something 
essential for the cultural identity and social behaviour of the people in order to express their 
faith in God within Christian values. According to this organizing theme, integration can be 
possible by addressing the past and present failure of the church not encouraging believers to 
participate in chieftaincy and changing the bad perception about the IoC. A participant noted: 
Jesus said, you are the light of the world and my thinking is that, Jesus in a way says 
that the world is already a dark place because of Satan’s evil… If I sit back and say 
as a Christian I cannot be chief because the world is already dark, then why am I the 
light? A light is meant to influence darkness and draw people from that darkness and 
let them have a view of the values of life, so… in the context of scripture I would 
want to think that yes, a child of God [Christian] should desire to be a chief.460  
 
The need for integration was acknowledged by all participants who emphasised that 
Christians’ involvement with chieftaincy would address the church’s past and present failure 
to encourage believers’ participation and move the church closer to the IoC.  
The churches must accept that chieftaincy is also a divine calling which should be 
promoted and encouraged. Christian royal family members must be encouraged to 
take up appointments … unless that happens Christian influence can never be felt in 
chieftaincy.461 
I wish that as a pastor, I will counsel the people that after all it is not bad, it is not 
wrong if a Christian should be a chief there is nothing wrong with it.462 
The changes that I will want to see are that Christians should move into chieftaincy. 
Christian royal families should participate in contesting for Chieftaincy. When you 
become the chief as a Christian, people in the community will see you as a 
representative of God and they will do the right thing.463 
  
Additionally, it was seen as an opportunity for the church to practically contextualize the 
culture of chieftaincy with Christian principles that would help to change the bad perception 
about chieftaincy. The change of bad perception of chieftaincy is possible because some of the 
 
460 ASRCL4, Interview, (Kumasi, 12th February, 2014). 
461 NRTL2, Interview, (Tamale, 4th February, 2014). 
462 ASRCL6, Interview, (Kumasi, 11th February, 2014). 
463 NRCL11, Interview, (Accra, 26th January, 2014). 
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obsolete customs and cultures are abandoned and there is a way of compromising.464 The lack 
of Christian presence makes chiefs seek other forms of spiritual protection. A respondent noted: 
I will want some kind of integration. When the chieftaincy institution is brought into 
mainstream Christianity, then many chiefs will be inclined to begin to pour out their 
hearts … even about Spiritism because we don’t feel protected. We think that Christ 
is there but we can’t see so we run to people that we can see who can protect us.465 
One of the participants expressed his desire to help change this bad perception on chieftaincy 
by going to Bible school for more training as an evangelist.  
As a chief, I have the desire to preach the gospel and I do it as an evangelist. I would 
go to Bible school and be trained and hopefully be the first chief in Ghana who has 
ever done that… I wish that more chiefs would go to church and also be preachers of 
the gospel.466  
This notion of changing the bad perception was a central theme in the context of integration of 
chieftaincy and Christianity. However, integration alone would not guarantee transforming 
chieftaincy; something else was required as chaplaincy facilitates the process which leads us 
to the next organizing theme: improved understanding of culture and tradition. 
  
6.1.2 Organizing theme: Improved understanding of culture and tradition 
Participants used words and phrases such as ‘culture’, ‘tradition’, ‘not hostile’, and ‘not evil’ 
to stress the need for chaplaincy role to facilitate improved understanding of chieftaincy culture 
and tradition among Christians. Two basic themes identified in figure 6.1 for this section are 
‘tradition is not evil’ and ‘syncretism in Christianity’. Whereas some thought that some 
chieftaincy cultures and traditions are evil, others were of the view that lack of proper 
contextualization have led to syncretism of these practices in chieftaincy. Participants also 
emphasised the need to differentiate culture from ATR and take away elements which are in 
conflict with Christianity and promote culture which is very good.467 
…if the minister is frequently seen at the chief’s palace to provide spiritual guidance 
to help the chief succeed in his leadership, the church will not be seen as an alien but 
as part of the culture and tradition of the people which is not evil.468 
 
464 ASRCL1, Interview, (Accra, 26th January, 2014). 
465 ASRTL2, Interview, (Kumasi, 13th February, 2014). 
466 ASRTL4, Interview, (Kumasi, 17th February, 2014). 
467 ASRCL1, Interview, (Accra, 26th January, 2014). 
468 NRCL3, Interview, (Tamale, 29th January, 2014). 
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Once people begin to understand through education that culture and tradition are not 
evil and there is the need for the chieftaincy institution and Christianity to fuse, 
chaplaincy ministry will be central in all this because no chief will leave out the role 
of the pastor.469 
The basic necessity of tradition and culture in chieftaincy that carries substantial importance in 
how the institution is portrayed in public cannot be reduced into something that is evil, 
especially when part of chiefs’ roles includes being custodians of the people’s culture, noted 
in chapter two of this study. Additionally, culture and tradition were seen as the functional 
aspects of chieftaincy that chaplaincy needed to study in order to provide acceptable Christian 
alternatives. The absence of chaplaincy has contributed to some extent to syncretism in 
chieftaincy although denominational theological emphasis may also be a contributing factor. 
One participant remarked: It is not right to provide the sacrifice for the priest to offer on your 
behalf and say you are not participating in the worship.470 Other denominations have 
contributed to this when they accepted traditional sacrifices alongside Christian worship with 
members of royal families in the past and currently. Chiefs feel more comfortable with those 
denominations than Pentecostals.471  
…my life as a Christian has really influenced the chieftaincy institution in my home. 
Because there are some things, some of the family members will want to do and will 
want to involve me but they will say because I am Christian…, don’t just touch him. 
Forget him because he is a Christian, if you tell him he will not do it.472 
As a chief who is Catholic, I do not see anything wrong with the wooden stools that 
are used as symbols to remember former chiefs. These stools are not images of 
worship. The first time I was introduced to the Stool-room and was asked to pray, I 
took the schnapps and prayed to God through Christ who has brought me to 
chieftaincy for leadership and development of the community.473 
The effect of different church tradition interpretation as noted in the above quote was raised 
among participants where one was of the view that Pentecostals have lost the opportunity to 
effect any changes.474 I disagree, and state that our absence will not only deny those who are 
willing to change but also a betrayal to our commitment to mission. Accordingly, chaplaincy 
presence in chieftaincy would help Christians have better knowledge of chieftaincy culture, 
 
469 NRTL8, Interview, (Nalerigu, 2nd February, 2014). 
470 ASRCL5, Interview, (Kumasi, 13th February 2014). 
471 ASRCL6, Interview, (Kumasi, 11th February, 2014). 
472 NRCL11, Interview, (Accra, 26th January, 2014). 
473 ASRTL2, Interview, (Kumasi, 13th February, 2014). 
474 See Chapter 5.2.1. 
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tradition and reduce if not eliminate syncretism. An improved understanding of culture and 
tradition would offer chaplains the opportunity of being godly counsellors to chiefs. 
 
6.1.3 Organizing theme: Chaplains as godly counsellors 
In considering the role of chaplains as godly counsellors, the participants used words and 
phrases such as: ‘not shun tradition’, ‘appreciation’, ‘cultural values’, ‘spiritual advice’, 
‘guidance’, and ‘social issues’. These words led to identifying the two basic themes: 
appreciation of cultural values and spiritual advice and guidance on social issues as illustrated 
in figure 6.1 of this chapter. Participants were of the view that better understanding of culture 
and tradition would help chaplains appreciate chieftaincy cultural values that would enhance 
their role of providing spiritual advice and guidance on social issues in the context of Christian 
godliness. Hence, the need for chaplains becoming godly counsellors to chiefs. In chapter four 
of this study, the traditional priest is seen to occupy a vital role in chieftaincy. Nevertheless, 
the Christian chaplain who appreciates chieftaincy cultural values would be offered the 
privilege of counselling the chief, according to participants interviewed as referenced below. 
In responding to the question on the need for ministers to visit palaces and engage with chiefs 
consistently whether they are Christians or not, all participants were in the affirmative.   
I will very much like to see ministers establish a sustained contact with chiefs to pray 
and advise them. Interestingly, no chief in Ghana would object to that and say do not 
pray for me. They will rather ask for it. If you go, they are so open for it.475 
I think the pastor should continually be seen at the chief’s palace as doing his work, 
I mean respecting chieftaincy culture, offering the needed spiritual support and 
advice to the chief. If ministers come to that understanding and become chaplains to 
the chiefs and also partner with them for the development of the society, that would 
be service to humanity that pleases God as well.476 
 
  In defining godly counselling, participants made reference to Old Testament prophets’ 
role to kings of Israel and other nations. They intimated that some of these kings were not 
‘righteous’ in the sense of keeping faith with Israel’s God. Nevertheless, prophetic and priestly 
services were made available so that the kings were left with a choice to either obey or not. 
The Scriptures say that no chief is put there without God’s knowledge [Proverbs 8:15; 
Daniel 2:21; 1 Timothy 2:1-3]. God installs chief and so whether the person is a 
 
475 NRCL9, Interview, (Tamale, 7th February, 2014). 
476 NRCL2, Interview, (Tamale, 4th February, 2014). 
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pagan or not there is already a connection between God and so the minister has the 
responsibility to visit the palace ….and… advice on issues that affect the people in 
the community.477 
Daniel outlived about four or five kings. If they didn’t see his worth, the next king 
who had come would not have sought for him, but all the kings that had come each 
one of them sort Daniel’s counsel. They realized something in Daniel that the king 
could use his counsel to help rule the people.478 
 
The reference to scriptural examples once again reminds us of the scope of the minister’s 
calling that sets no boundaries or limitations and the kind of people mandated to reach. The 
views of responders expressing chaplains becoming godly counsellors represent an effort of 
contribution towards transforming the IoC. The established relationship between chaplains and 
chiefs through godly counsel leads us to the next organizing theme: good rapport with chiefs 
opens the door to the community. 
 
6.1.4 Organizing theme: Good rapport with chiefs opens the door to the community 
This organizing theme focuses on the chaplain’s enduring presence at the palace and their being 
acquainted with proceedings at the IoC, offers the opportunity of ministering to the people from 
a position that is likely to be of acceptance than rejection. Chiefs are revered and honoured 
according to the Ghanaian culture, and so if the chief is seen to accept the ministry of the pastor, 
the people would most equally accept him. The participants used words and phrases such as; 
‘relationships’, ‘consideration’, ‘religious tolerance’, ‘open doors’, and ‘community’ to 
express their views.  
According to this organizing theme, building good relationship with chiefs and being 
considerate on religious tolerance would create an enabling environment for effective 
chaplaincy ministry and enhance evangelizing the community. A minister shared his 
experiences of how the chief of his former place of ministry felt his absence in the community 
development programmes when he left the place. On the contrary, a visit to Manhyia Palace of 
the Asante Kingdom showed that the King had more cordial relations with the Presbyterians 
than AoG, which on his view was down to the latter’s lack of constant visits to the palace.479 
Participants noted that: 
 
477 NRTL1, Interview, (Tamale, 29th January, 2014). 
478 ASRCL4, Interview, (Kumasi, 12th February, 2014). 
479 ASRCL3, Interview, (Kumasi, 13th February, 2014). 
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Any time the missionaries go to the community they try to contact the chief and have 
good relationship with him because they have seen that the chief rules the people and 
if they want to get to the people, it can be done through the chief.480 
Some of the early missionaries had good relationships with traditional chiefs even 
though they were not Christians and because of that they were able to convert them 
to Christianity. Chiefs also approved missionaries’ presence and guaranteed their 
safety as they ministered in the community.481 
 
If some missionaries had good relationships with chiefs that led to their conversion, then 
nationals have no excuse but to seize the opportunity to engage with chiefs.  
Religious tolerance was considered as one of the most essential factors needed for peaceful co-
existence in a country whose constitution guarantees freedom of religion.482 Consideration on 
religious tolerance was perceived as founded on respect, sharing, patience and understanding, 
which Christian leaders need to exhibit to have the desired results of connecting well with 
traditional leaders and gaining access to the people. If chaplains are able to build good 
relationship with chiefs, they would have the privilege of educating traditional leaders on 
biblical perspective of chieftaincy. 
 
6.1.5 Organizing theme: Education of chiefs on biblical perspective of chieftaincy 
The education of chiefs on biblical perspectives of chieftaincy483 was certainly seen as an 
important factor towards transforming the IoC and participants elaborated on the need for 
chaplaincy to assume this responsibility. The Biblical perspectives of chieftaincy as shown 
from the data include first of all, the understanding that God is not against the role of 
chieftaincy to provide leadership and governance to the people. Secondly, it is clear that the 
understanding that ancestors may be remembered or venerated but should not be worshiped 
and viewed as intermediaries to the almighty God. Thirdly, the understanding that blood 
sacrifices made during rituals were fulfilled in the ultimate sacrifice of Christ as such should 
be abolished. Finally, identifying redemptive analogies in festivals so that rituals and 
ceremonies linked to chieftaincy can be ennobled to reflect biblical values. In this organizing 
 
480 NRCL4, Interview, (Tamale, 31st January, 2014). 
481 ASRCL6, Interview, (Kumasi, 11th February, 2014). 
482 The Constitution of Ghana, <http://ghana.gov.gh/images/documents/constitution_ghana.pdf> [accessed, 4 
November 2017]. 
483 See Chapter 7.2.1, 7.2.2 and 7.2.3. 
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theme, transformation was conceptualized as something that involves learning, changing 
attitudes, identifying and embracing new ideas to make an institution relevant with changing 
times. Participants used words and phrases such as: ‘revered’, ‘educate’, ‘biblical 
perspectives’, ‘sharing the faith’, ‘opportunity’, and ‘enlightenment’ to express their views.  
 These words led to identifying the basic themes: ‘chieftaincy as a revered institution’ 
and ‘opportunity to share the faith’ illustrated in figure 6.1 of this chapter. Chapter two of this 
study has shown how chieftaincy is linked to the spirit world in its beliefs and practices in rites 
and ceremonies that has made the people revered the IoC. Beliefs in the ‘Supreme Being – 
God’, ‘deities’, and ‘spirits’ provides the opportunity for the chaplain to engage chiefs in these 
areas and relay biblical values on chieftaincy. Participants noted that the changing attitude of 
traditional leaders toward Christianity by accepting Christian candidates to ascend the thrones, 
and the willingness to change obsolete customs and cultures offers the church an opportunity 
of sending workers to palaces.484 Furthermore, Christian chiefs who have resolved to rule with 
the conviction of their faith are trail blazers in the course of transforming the IoC. One 
participant remarked on the influence of a Christian chief: 
Nana Abonhyia is doing very well. In fact, …he is quite influential and is gradually 
turning the people’s hearts back to God. He holds series of all nights with the people 
once a month, the whole community and the church of Pentecost... He has also been 
made, I think, the secretary to the western regional house of chiefs, …his influence 
is being felt.485 
 
In responding to the question as to whether the church should have a policy document on 
Christianity and chieftaincy, all participants acknowledged that such a document was long 
overdue, but not too late and a step in the right direction. 
We should have position papers. We should find people to work out the modality for 
Christian royal families because God is reaching out to all flesh and not just to one 
section of people... Traditional leaders should sit together with pastors and 
brainstorm and see how they can make the chieftaincy institution godly with 
Christian principles… If we are able to have policies that can guide and help our 
people, then no one will be afraid to become a chief.486 
 
 
484 ASRCL1, Interview, (Accra, 26th January, 2014). 
485 NRCL2, Interview, (Tamale, 4th February, 2014). 
486 NRCL7, Interview, (Kumbungu, 5th February, 2014). 
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In educating chiefs on biblical perspectives, the opportunity of sharing the faith was considered 
by all participants as something that should not be overlooked as it is core to the mission of the 
Church. A participant referred to the ministry of Paul before kings: 
Apostle Paul saw the palace as a ripe mission field. Soldiers who were constantly 
sent on duty to the palace and had no contact with the outside world had the 
opportunity of hearing the gospel whilst Paul was in the palace as a prisoner. The 
impact that ministers would make going there as free people would be greater.487 
The need to share the faith as part of educating chiefs represents an effort to emphasise the 
ultimate goal of Christian witness which is having a personal relationship with God through 
Jesus Christ.488 It is an attempt to let people make wilful choices as to whom they will serve as 
they deal with the inward work of grace through the teaching of God’s word. It is hoped that 
in addition to educating chiefs, chaplaincy involvement with chieftaincy will result in changing 
outmoded cultural practices of the IoC. 
   
6.1.6 Organizing theme: Changing outmoded cultural practices 
The ultimate aim of transformation is having evidence of change in one way or another; and 
so, participants’ view of chaplaincy involvement with chieftaincy will help to change 
outmoded cultural practices as one of the paths towards transforming the IoC. As illustrated in 
Figure 6.1 of this chapter, ‘Christian involvement can reduce corruption’ and ‘no more human 
sacrifices’ were the basic themes identified in the thematic analysis for this section. Most 
participants admitted that unfortunately corruption existed in the IoC because a lot of chiefs 
are self-centred in enriching themselves rather than thinking of developing the community.489 
Hence, the need exists to have Christians becoming chiefs and being assisted with chaplaincy 
ministry.  
I want to see pastors and Christians get more involved in chieftaincy because we need 
to push the Kingdom of God into the society through the chieftaincy…. Unless we 
enter in there we cannot change what we perceive as evil.490 
I think that Christians should be more involved in chieftaincy and those who for one 
reason or the other, God has put them in royal families, who have the chance to 
 
487 ASRCL4, Interview, (Kumasi, 12th February, 2014). 
488 Mtt. 16: 26; Mark 8:36; Luke 9:25. 
489 NRTL1, Interview, (Tamale, 29th January, 2014). 
490 NRCL2, Interview, (Tamale, 4th February, 2014). 
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become chiefs should not shun it. The only important thing is that they should ensure 
that in taking up this important chieftaincy role that they do it the Christian way.491 
 
All participants who called for Christian involvement in chieftaincy stressed the need to uphold 
Christian virtues in their roles as traditional leaders. One participant remarked: 
As a chief, I have been guided by Christian principles and my desire to satisfy Christ 
has influenced my dealings with the people. Initially, they thought I was going to be 
like former chiefs who sold land and properties to enrich themselves but saw that I 
came with good intentions to help bring development to the community. My 
Christian belief is driving me towards being careful with money even as a lecturer 
and consultant.492  
 
One notable influence of Christianity on chieftaincy to which participants referred was the 
abolishing of human sacrifices that was held in the past. 
Yes, Christianity has removed a lot of negatives from the chieftaincy institution. For 
instance, in the past when the Asantehene died, they would have killed people but 
now, the legalities would not permit but they could have still done it quietly but 
Christianity will not permit. Those things are immoral. And also there are many 
things that many chiefs will not do because of their Christianity.493 
The many other things Christian chiefs will not do due to their faith form the reasons why 
chaplaincy involvement in chieftaincy is needed, which leads us to the next section. 
 
6.2 Global theme: Calls for chaplaincy involvement in chieftaincy 
Participants echoed the need for chaplaincy involvement in some specific services to 
chieftaincy. The thematic analysis identified ‘installation of Christian chiefs’, ‘meeting chiefs’ 
spiritual needs’ and ‘partnership with chiefs for developments’ as the organizing themes for 
this section. The figure below illustrates the thematic network494 where codes provide the 
phrases in Figure 6.2 as basic themes, leading to organizing themes in circles, on which the 




491 NRCL9, Interview, (Tamale, 7th February, 2014). 
492 ASRTL2, Interview, (Kumasi, 13th February, 2014). 
493 ASRTL5, Interview, (Kumasi, 13th February, 2014). 
494 Attride-Stirling, ‘Thematic’, pp. 385-405. 




Figure 6.2: Thematic network for ‘Calls for chaplaincy involvement in chieftaincy’ 
 
6.2.1 Organizing theme: Getting involved in the installation process of Christian chiefs 
The participants’ call for chaplaincy to have active participation during installation of a chief 
was based on their understanding that such roles would not only act as some of the visible signs 
of chieftaincy transformation, but also as credible identification of the chief’s faith and support 
shown from the Christian community. They used words and phrases such as: - ‘consultations’, 
‘leadership’, ‘church involvement’, ‘enskinment/enstoolment’, ‘support’, and ‘priestly service’ 
to express their views. All participants talked about the importance of the church having 
installation services for Christian chiefs in consultation with traditional leaders and 
kingmakers.495 
 
495 NRCL9, Interview, (Tamale, 7th February, 2014). 
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In fact, it will be a good opportunity and will need consultation with kingmakers to 
explain things so that it allays their fears because the person is a Christian. It will be 
good if church leadership are present at the ceremony praying or laying their hands 
on the new chief and set him apart for the ministry to which God is putting on him.496 
It would be most hypocritical of the church to abandon a Christian who is chosen by 
the traditional leaders as the new chief. This is rather the most appropriate time for 
the church to surround themselves around this individual and give the best of counsel 
and prayer and try to find out how we will work together in your coronation. The 
church needs to work alongside with the kingmakers and play a role to make this 
function glorify God.497 
 
Some of the Christian leaders recounted instances where Christian chiefs invited them to 
preach at their installation functions to which no one objected as it was peacefully done.  One 
participant noted ‘I preached the word of God during the ceremony of enskinning the new chief 
and after prayer wished him well as the new traditional ruler’498 
The response from the interviews revealed that it was elected Christian chiefs who took 
the initiative and invited church participation at these ceremonies. A Christian chief’s response 
to a follow up question on chaplaincy involvement with chieftaincy stated:   
I think the memory that will stay with me forever is when the kingmakers with 
consent from family members pronounced me as a chief, I decided to make the 
inauguration just to show that chieftaincy is not from Satan but from God… so I 
decided that in my installation I would make it a biblical one. I called pastors, 
ministers everywhere; Presbyterian church [and] Pentecostals churches Pastors. 
There were about 3000 people who came for my inauguration and instead of the old-
time sacrifices and what nots, I was kneeling down in front of 3000 people and these 
many consortiums of God’s men and women pastors laid their hands on me in a park 
with so many chiefs watching and they praying for me to anoint me as God’s child. 
I would never forget that.499 
 
This suggests that there is the desire for church involvement in chieftaincy ceremonies and an 
opportunity for chaplaincy ministry not just for the installation service but constantly providing 
services that chiefs would need, identified in the analysis as the next organizing theme: 
‘Meeting the spiritual needs of the chiefs’. 
 
 
496 NRCL13, Interview, (Tamale, 29th January, 2014). 
497 ASRCL4, Interview, (Kumasi, 12th February, 2014). 
498 NRCL7, Interview, (Kumbungu, 5th February, 2014). 
499 NRTL1, Interview, (Tamale, 29th January, 2014). 
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6.2.2 Organizing theme: Meeting the spiritual needs of the chiefs 
One of the primary reasons why respondents called for chaplaincy involvement in chieftaincy 
was due to the need to meet the spiritual needs of chiefs. It was obvious from their response to 
the questionnaire that the chaplaincy role of praying for chiefs and providing good counsel 
were services that chiefs should not be denied due to their beliefs. How much more appropriate 
it would be to provide these spiritual services to Christian chiefs. This role which has already 
been articulated in the previous section and considered here emphasises the level of importance 
that participants attached to it and the opportunity available to pursue it. This opportunity is 
reflected in the perception that ‘most traditional rulers have seen the light and they realize that 
there is more glory in serving Jesus Christ’500 than serving idols, a desire which chaplaincy 
should facilitate.  
…there is a need for a pastor to always be closer to the chief to advise in a God-
fearing manner and then he will also be there to pray for the development and the 
guidance of God for the chief and his jurisdiction and that is very, very important and 
it is mandatory.501 
 
Participants referred to biblical examples of prophets’ roles to kings to support their calls for 
chaplaincy involvement with chiefs to enable them to pray and provide good counsel to 
chieftaincy. 
Definitely, in the Bible we saw somebody like Isaiah who was a chaplain to several 
Kings and even whether Christians are chiefs or not you still need people who will 
give them Godly counsel like Nathan advising David. So,… I wish that almost every 
chieftaincy should have a Christian chaplain who the king or the chief can confide 
in.502 
The kings that Daniel and others were advising were ungodly people but the wisdom 
God gave them made those chiefs to listen to them and it went well with them. … so, 
for that one, a pastor should be involved whether the chief is a Christian or not, that 
is not your problem, you get involved and respect him for the fact that he is the chief 
or the king of the place.503 
According to the response of those interviewed, the results of chaplaincy’s constant presence 
at the palace to provide spiritual service to chieftaincy was seen as something that would 
 
500 NRCL11, Interview, (Accra, 26th January, 2014). 
501 NRCL6, Interview, (Tamale, 30th January, 2014). 
502 ASRCL1, Interview, (Accra, 26th January, 2014). 
503 ASRCL6, Interview, (Kumasi, 11th February, 2014). 
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eventually allow the church to meet the spiritual and physical needs of the communities through 
partnership with chiefs. 
 
6.2.3 Organizing theme: Meeting the needs of communities through partnership with 
chiefs 
All the participants acknowledged the importance of the church meeting the spiritual and 
physical needs of the communities through partnership with chiefs. Throughout the interviews, 
it was emphasised that the church should impact chiefs, their families and the people through 
the provision of spiritual and social care. The use of phrases: ‘target chiefs’, ‘chiefs’ presence 
in church’, ‘partnership with chiefs’ and ‘social action’ were thus frequently quoted by 
respondents during the interviews. One Christian leader for instance noted that when the church 
went to evangelize a village, the chief welcomed them and said it was good they came because 
the church brings developments to people. He added, ‘chiefs want to partner with church 
leaders so that their communities would develop and their people lives would improve.’504   
 In response to the question on what it means to have a chief as a member of the church. 
All participants indicated that it brought growth and enhanced the public image of the church. 
The congregation increased because the chief himself is a Christian. Anywhere we 
are meeting, the Bulpela chief is there, so his presence there helped made the church 
strong. After I left, the church established a primary school and also a clinic and so 
the community got a lot of help from the church and the chief who is also a 
Christian.505 
It makes us accepted; it tells us that the society has accepted us. If a chief or an elder 
of the palace is one of us, then we can be proud of our church because we have a 
royal who is part of us.506 
 
A Christian leader noted that his grandfather who was a Christian chief ruled for a long time 
and was a source of inspiration to other chiefs among the Konkombas and Saboba area. His 
Christian faith influenced him to protect the church and never allowed idols and fetishes in the 
village during his reign as chief.507 A traditional leader also remarked that his pastor has seen 
that his role as a chief has not tarnished the image of the church but rather ‘brought glory to 
 
504 NRCL4, Interview, (Tamale, 31st January, 2014). 
505 NRCL17, Interview, (Wulugu, 1st February, 2014). 
506 NRCL22, Interview, (Nalerigu, 2nd February, 2014). 
507 ASRCL6, Interview, (Kumasi, 11th February, 2014). 
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God and the local church because of the testimonies that many hear of my Christian 
influence’.508 
 The emphasis on the church targeting chiefs to win families and communities as well 
as engage in social action reminds Christians of the need to be missional in fulfilling church’s 
mission. One traditional leader commented that apart from the spiritual needs, the church can 
build schools and hospitals if possible, and provide scholarship schemes to help educate poor 
but bright students.509 
Chaplaincy to chiefs is very important. It is an opportunity and a privilege for the 
minister to get to know the chief and by so doing he can convert the chief and some 
of the elders to Christianity. Ministers should not say they have nothing to do with 
chiefs because they are not Christians.510 
 
It is evident from the above that chaplaincy ministry to chieftaincy should be considered one 
of the missional outreaches within the Ghanaian context where chieftaincy is still relevant. The 
network analysis of this section explored the themes drawn from response of participants, who 
indicated that there was the need for chaplaincy involvement in chieftaincy.   
 
6.3 Discussion, interpretation of data and summary 
The findings presented in this thesis point to the fact that chaplaincy would offer a valuable 
missional strategy for Pentecostal denominational involvements with the IoC. Christian 
chaplaincy to chieftaincy, like any other missional intervention can affect the shape of future 
traditional leadership in Ghana. As indicated in the findings, the role and call for chaplaincy 
involvement with chieftaincy was central in the understanding of how Christianity can impact 
the IoC. Here the emphasis was that of responding to the calls for chaplaincy involvement with 
chieftaincy in order to facilitate transformation was a missional obligation that participants 
hope Christianity can offer. And the main contention is that while the opportunity to engage is 
evident, the church should be intentional with its outreach to chieftaincy. 
 
 
508 ASRTL4, Interview, (Kumasi, 17th February, 2014). 
509 ASRTL1, Interview, (Kumasi, 17th February, 2014). 
510 ASRCL6, Interview, (Kumasi, 11th February, 2014). 
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6.3.1 Cultural conversion and transformation 
A number of authors511 have explored the new face of Christianity in Africa and how culture 
and chieftaincy may be transformed within Christianity. Indeed, Opuni-Frimpong argues that 
Akan traditional leaders can easily relate with leadership ethics and values if royal 
consciousness is explored in Christian leadership formation. That is why he sided with Busia 
with which I agree, that the Church ‘must seek ways of ennobling the Akan culture, instead of 
distancing ourselves from our own.’512 In explaining the conversion of culture which in this 
case is linked to chieftaincy, Walls states that conversion of culture is not about substitution or 
replacement of existing structures, but about the transforming and turning of those structures 
to new directions.513 I agree with Walls’ view on conversion of culture, in that it can be 
applicable in addressing issues relating to chieftaincy culture and Christianity. For instance, 
cultural forms and symbols of prayer may be used but directed to Jesus Christ instead of the 
ancestors.514 Pentecostals in Ghana need to consider Walls’ view on cultural conversion and 
redirect existing chieftaincy structures and practices to Christ, towards the path of 
transformation. 
 The church in Ghana should consider ‘hybridity’ when dealing with traditional rituals 
and ceremonies vis-à-vis Christians’ ceremonial services for traditional leadership to facilitate 
cultural transformation. Shaw showed in his reflection on hybridity that the system worked 
well when introduced in the health service where Anglo and indigenous health practitioners 
satisfactorily offered their services together at a hospital. Shaw found out that curing rituals 
offered to patients did not compete with modern medical practices but was necessary to affect 
a more complete cure.515 Criticism of Shaw’s reflection on hybridity at the health services is 
that the conditions are not the same in the context of Christianity and the IoC where faith and 
belief systems are taken into consideration in both institutions. There is less conflict when one 
institution leans more on spirituality than the other. For instance, state institutions such as the 
House of Parliament allow traditional priests and Christian ministers to offer prayers at public 
 
511 Opuni-Frimpong, Indigenous, (Accra: SLP, 2012), Asamoah-Gyadu, Pentecostal Christianity, (Oxford: RBI, 
2013), Allan H. Anderson, African Reformation: African Initiated Christianity in the 20th Century, (Trenton, 
NJ: Africa World Press, Inc., 2001), Safo-Kantanka, Christian, (Kumasi: PPL, 1999). 
512 Opuni-Frimpong, Indigenous, pp. 228-52. 
513 Andrew F. Walls, The Missionary Movement in Christian History: Studies in the Transmission of Faith, 
(Maryknoll: Orbis Books, 2000) p. 28. 
514 Safo-Kantanka, Christian, pp.65-67; Afriyie, ‘Christ, our Perfect Sacrifice’, pp. 31-33. 
515 Shaw, ‘Beyond Syncretism’, p. 15. 
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events, showing the image of a combination of time-honoured customs and modern political 
institutions in Ghana.516 
In a situation where there are two opposing spiritual institutions, hybridity would have 
conflicting issues to deal with. In this case, the solution as raised by other scholars which the 
researcher supports, is the conversion of an indigenous worldview and its belief and value 
systems.517 Though Opuni-Frimpong admits that previous attempts to indigenize worldview 
conversion had been incomplete and often superficial,518 leading to syncretism. This can be 
addressed with proper practical theological interventions and continued education. 
Nevertheless, what is good about Shaw’s reflection on hybridity and marks its usefulness is 
just like the O’odham ma:kai or Papago diagnostician and the Anglo doctor co-operated in 
discharging their duties for a common objective of securing complete healing for patients, 
traditional and Christian rituals in chieftaincy should not be in competition but rather 
complementarily to offer their services to members who belong to both institutions. For 
instance, the process of identifying, nominating and appointing a chief is the sole responsibility 
of traditional elders guided by certain cultural norms. The chaplain’s role as a prophet or agent 
of change may challenge unjust and ungodly traits in the process for cultural transformation 
but cannot and should not appear to influence the process. The chaplain as a spiritual 
representative and a person of peace should be neutral in the selection process. However, when 
the elders have duly appointed a Christian royal candidate as a chief, calls for chaplaincy 
involvement in the installation process is where a public coronation church service may be held 
for the new chief due to his faith. Participants were of the view that such a service right from 
the beginning of the new chief is one possible way of Christianity involvement in chieftaincy 
ceremonies to facilitate cultural transformation.519     
Those engaged in chaplaincy ministry have shown how the ministry facilitates 
transformation in institutions with the services that members offer.520 Chaplains as 
entrepreneurs in managing Multifaith Spaces adapt themselves to the organisations that they 
 
516 Richard Rathborne, Nkrumah & the Chiefs: The Politics of Chieftaincy in Ghana 1951-60, (Accra: F 
Reimmer, 2000), p. xvi. 
517 Smith, Presbyterian, (Accra: GUP, 1966), Busia, The Position, (London: AUP, 1957), Opuni-Frimpong, 
Indigenous, (Accra: SLP, 2012), Safo-Kantanka, Christian, (Kumasi: PPL, 1999). 
518 Opuni-Frimpong, Indigenous, p. 87. 
519 See Chapter 6.2.1 NRTL1, Interview, (Tamale 29th January 2014). 
520 Paget and McCormack, Chaplain, (Valley Forge, PA: Judson Press, 2006); Threlfall-Holmes and Newitt, 
Chaplain, (London: SPKC, 2011); Slater, Chaplaincy, (London: SCM Press, 2015); Swift, Cobb and Todd 
(eds.), Chaplaincy Studies, (Farnham, Surrey: APL, 2015). 
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serve by adding value to it.521 This skill is relevant for chaplaincy to the IoC as the chief’s faith 
may either be ATR or Islam or both. I stated in chapter two that the lack of Christian 
engagement with chieftaincy has made Islam a viable alternative faith for chiefs through the 
services of Imams. It a situation that the chaplain needs to acknowledge and be able to manage 
in the spirit of patience and tolerance. When the non-Christian chief sees the value of a 
chaplain, the objective of ministry is fulfilled. Newitt states that the role and skills of a chaplain, 
which broadly includes Pastoral and spiritual care, leading worship and education/training 
enables chaplains to walk alongside people with a view of offering the hope of 
transformation.522 Similarly, Paget comments that in a world of multicultural institutions, the 
chaplain’s role as an institutional advocate assists the organization to clarify appropriate action 
for suitable outcomes and right behaviour among members.523 It could be argued that the roles 
of chaplaincy noted by these writers that helps facilitate transformations of other institutions 
can be applicable to chieftaincy as well.  
Furthermore, some African Christian initiatives524 that have increased in recent times 
in evangelical revival offer the opportunity for chaplaincy involvement with chieftaincy. Walls 
goes on to say that these African initiatives that could be termed as ‘a new African asceticism’ 
which emphasise prayer and fasting, ‘share with the prophet-healing churches a quest for the 
demonstrable presence of the Holy Spirit and direct address to the problems and frustrations of 
modern African urban life.’525 Although Pentecostals consider some of these African initiatives 
as ‘spiritual churches’ with much syncretism in their practices, their emphasis on the Holy 
Spirit to address problems is significant to chaplaincy role with chieftaincy. Moreover, Slater 
notes that the benefit of chaplaincy allows the church to minister within the different social 
structures that the people inhabit.526 Therefore, highlighting the importance of chaplaincy 
involvement with chieftaincy as a social structure to facilitate transforming the institution in 
fulfilling the church’s mission. 
 
 
521 Chris Hewson and Andrew Crompton, ‘Managing Multifaith’, in Swift, Cobb and Todd, (eds.), Chaplaincy 
Studies, pp. 123-36. 
522 Mark Newitt, ‘The role and skills of a chaplain’, in Threlfall-Holmes and Newitt, Chaplain, pp.103-05. 
523 Paget and McCormack, Chaplain, pp. 24-25. 
524 Walls, Missionary, p. 92. 
525 Walls, Missionary, p. 93. 
526 Slater, Chaplaincy, pp. 65-82. 
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6.3.2 Calls for intentional missional involvement with chieftaincy 
Over the past two decades, there has been increasing calls for Christians to engage with chiefs 
which support the second global theme of the thematic analysis of interviewees response in 
this chapter. According to Quayesi-Amakye, the CoP leadership sees how the church’s 
witnessing space in its cultural environment increases with “Christianised” chieftaincy.527 That 
is why Onyinah, who was chairman of the CoP leadership, encouraged the training of members 
on how to become chiefs and still maintain their Christian identity. He prays for the Spirit to 
grant illumination about Christian presence in chieftaincy and believes that future generations 
will justify this cause.528 The call for Pentecostal chaplaincy role in chieftaincy is further 
supported by the lack of major Pentecostal denominational involvement as noted in chapter 
four of this study which also acknowledged the establishment of Christian chieftaincy groups 
that need the services of chaplaincies. Moreover, Asamoah-Gyadu and Quayesi-Amakye note 
that some Pentecostal ministers have served as “prophets” or “chaplains” to past and present 
political leaders in Ghana.529 Therefore, highlighting the possibility of ministers also serving 
as chaplains to chiefs who are the political traditional leaders of the communities. 
 The Old Testament has several examples of God’s servants ministering to Kings and at 
palaces. Jacqueline Grey in a paper to explore the concept of mission as expressed through the 
themes of holiness and incarnation in Isaiah 1-39, outlined the prophetic role of Isaiah to the 
kings of Israel and the nations of the world.530 Grey stated that Isaiah spoke about the need for 
Israel and her kings to live holy lives to reflect God’s mission to other nations and warned the 
kings of Israel not get into alliance with rulers of their neighbouring nations but place their 
trust in God.531 A reflection on Grey’s paper and its implications to Pentecostal ecclesiology 
in the context of Christianity and chieftaincy suggests that chaplains as prophets and priests 
should carry God’s message to the IoC and must be aware of the tendency of being drawn to 
political correctness with God’s mission in pluralist cultures. 
 
527 Quayesi-Amakye, Christology, p. 220. 
528 Quayesi-Amakye, Christology, pp. 227-31. 
529 Kwabena Asamoah-Gyadu, ‘African Pentecostal/Charismatic Christianity: An Overview’, 
<https://www.lausanneworldpulse.com/themedarticles-php/464/08-2006> [accessed 9 December 2017]; 
Quayesi-Amakye, Christology, p. 234. 
530 Jacqueline N. Grey, ‘Holiness and Incarnation in Isaiah 1-39: the implications of Isaiah’s Mission for a 
Pentecostal Ecclesiology’, European Pentecostal Theological Association Conference, (Elim Conference 
Centre, Malvern, UK: EPTA Conference, 3-6th July, 2017), unpublished.  
531 Grey, ‘Holiness and Incarnation’, (2017). 
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In contrast, Yankah sees the role of chaplaincy and Christianity to chieftaincy to have 
dire consequences. According to Yankah, unbelievers would see Christian chiefs’ attempts to 
purify the culture to be hypocritical and dishonest as they participate in some ceremonies of 
enstoolment such as entering the stool room. He explains that for the unbelievers, chiefs’ 
confinement to the stool-room means honouring ancestral spirits and deities, whilst some 
Christians may see that as compromise to the Christian chiefs’ faith that could undermine 
loyalty and trust.532 However, with education and enlightenment, Yankah’s concerns raised 
above are eroding as noted in previous chapters of this study. Nevertheless, for places where 
these concerns are still raised, the introduction of chaplaincy would facilitate education and 
understanding between Christianity and chieftaincy as proposed in this study.  
 
6.3.3 Chaplaincy ministry to chieftaincy  
The primary focus of this thesis was to explore how chaplaincy would enable Pentecostals to 
engage with the chieftaincy institution in Ghana. The historical account of the developments 
of major Pentecostal denominations in chapter four showed lack of ministry engagement of 
Pentecostals with chieftaincy. This is further supported by the evidence from the empirical data 
that raised theological concerns of Pentecostals engaging with chieftaincy. However, due to 
the rise of Christians becoming chiefs and even the establishments of Christian chiefs’ 
associations as shown in chapter 4.3, the proposal of chaplaincy to chieftaincy in chapter three 
offer Pentecostals the opportunity to missionally engage with chieftaincy. I argued in this study 
that the ability for chaplaincy to provide spiritual service outside structures considered ‘sacred’ 
is the reason why it is suitable for the IoC. Therefore, the missional model of chaplaincy 
requires that a chaplain to the IoC shall be: 
• A credentialled minister of the gospel of Jesus Christ whose missionary role enables 
one to uncompromisingly evangelize during festivals, ceremonies, and any public 
gatherings relating to chieftaincy. Here, the chaplain is guided by the evangelical 
motivation that souls lost need to be saved. 
• The chaplain’s role as a pastor requires sharing God’s love and care for chiefs, their 
families and members of the IoC. The chaplain provides spiritual services such as 
prayers, ministering God’s Word, advice, moral and material support in acts of kindness 
to chieftaincy. 
 
532 K. Yankah, Crossroads at Ankobea, (Accra: Asempa Publishers, 1986), pp. 51-53. 
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• The chaplain as prophet or agent of change challenges the unjust and ungodly existing 
state of affairs in chieftaincy to facilitate cultural transformation. As a social activist, 
the chaplain encourages leaders/chiefs to embrace justice, love mercy and despise 
distorting all that is right.533   
• The chaplain’s incarnational/sacramental role is inspired by Christ’s example and sees 
their service as expressing God’s presence in the place of ministry. The ministry of 
presence reassures Christian chiefs of spiritual support and Christian witness to 
nonChristian chiefs. This role is relevant for ministry in a multifaith societies such as 
the IoC. 
• The chaplain’s historical-parish role requires the physical presence of chaplaincy 
ministry to a specific locality. The levels of chieftaincy should be taken into 
consideration and assign senior ministers to chiefs of higher status. Guided by the 
principles, practices and ministry of the credentialed and endorsed Pentecostal 
denomination, this role enables the chaplain to theologically reflect on some chiefly 
cultural practices that need ennobling and redirection to Christ.534 
 
The proposal is further strengthened in the outcome of the data analysis shown in chapters five 
and six where the thematic analysis identified three global themes namely: perception of the 
IoC, role of chaplaincy in transforming the IoC and calls for chaplaincy involvement in 
chieftaincy. In a message entitled ‘Africa and Her People’, Garlock535 lamented on how 
Africans have been segregated, discriminated and considered outcast from society. 
Nevertheless, they are God’s creation who deserve to hear the message of redemption.536 In 
this case, Pentecostals cannot continue to perceive chieftaincy as a dark institution and left 
alone as outcasts to perish in practices that they have not been given any alternatives that would 
enable any transformation. Rather, Pentecostals have the responsibility of making every effort 
to provide redemptive opportunities for chieftaincy and its culture. In the light of these 
 
533 Mic. 3:1, 8-9 and 6:8. 
534 Threlfall-Holmes and Newitt, Chaplain, pp. 116-122; Rryan, ‘Theology and models of chaplaincy’, in 
Caperon, Todd and Walters, Chaplaincy, pp. 79-93; Paget and McCormark, Chaplain, pp. 14-34; Walls, 
Missionary Movement, p. 28. 
535 H. B. Garlock, ‘Africa and Her People’, The Pentecostal Evangel, No. 1778, (Springfield, MO: June 5, 
1948), pp. 2-3 pdf, Garlock was USA Assemblies of God Missionary to Ghana and West Africa. As field 
secretary for Africa, he travelled across 24 African countries and visited over 100 mission stations.   
536 Garlock, ‘Africa’, Pentecostal Evangel, p. 3. 
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evidences, it is possible that the proposal of chaplaincy as a missional model would enable 
Pentecostal denominational involvement with the IoC. 
  
6.4 Summary 
The objective of this chapter was to continue the thematic analysis of the empirical data which 
identified two global themes: the role of chaplaincy in transforming the IoC and calls for 
chaplaincy involvement in chieftaincy. The findings in this chapter offer solutions to address 
the previous chapter’s differences in perceptions of the IoC. Both traditional and Christian 
leaders agreed that it was necessary to have constant dialogue between the two institutions 
rather than staying apart.  
 Although the call for Christian involvements in chieftaincy is on the increase in recent 
times,537 there are still some who reject such moves, claiming that it is hypocritical on the part 
of Christians to be involved with chieftaincy.538 This rather brings us to the reason why it is 
necessary for Christians to engage and offer credible contextualized alternatives for Christian 
chiefs. The final chapter will consider some recommendations to this effect. 
 
537 Safo-Kantanka, Christian, (Kumasi: PPL, 1999), Dankwa, Chieftaincy, (Accra: KAF, 2004), Opuni-
Frimpong, Indigenous, (Accra: SLP, 2012), Quayesi-Amakye, Christology, (Amsterdam: Rodopi B. V., 
2013). 
538 Yankah, Croosroads, (Accra: AP, 1986), Brobbey, The Law, (Accra: Wrenco Ltd, 2008). 
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CHAPTER 7: SUMMARY WITH RECOMMENDATIONS AND 
CONCLUSION  
7.0 Introduction 
By combining a historical account with a qualitative research approach this dissertation has 
sought to explore how chaplaincy ministry would enable Pentecostal denominational 
involvement with the IoC in Ghana. The focus of this chapter is to summarize the key 
conclusions by examining the main themes of the research that were first presented as 
objectives in chapter one. The chapter will therefore bring in applicable conclusions, 
highlighting policy recommendations and action points to help in the efficient implementation 
of chaplaincy ministries amongst Pentecostal denominations in Ghana and to show that the 
study has a practical value to stakeholders. Therefore, herein lies a conclusion for the way 
forward for Pentecostal Christianity and the IoC in Ghana, as well as noting the key areas that 
need to be addressed by future researchers. 
 
7.1 Summary of Key Conclusions 
This section provides the key summary and conclusions based on the research objectives stated 
in chapter one. 
 
7.1.1 Cultures of chieftainship that have limited Missionaries and Christian leaders’ 
missional engagement with chieftaincy 
In chapter two I narrated chiefly rituals and responsibilities just as sustained contact with 
missionaries and Christianity increased. It examines what missionaries and Christian leaders 
were criticising about the IoC and their reasons. Discerning that the IoC was central with the 
political role of chiefs lending itself with the missionaries’ first contact, the initial converts 
should have realised the importance of relating to chiefs.539 Having lost that momentum due to 
what I have termed the ‘demonising’ of rituals associated with tribal spirituality, 
Pentecostalism in particular will have to now reassert itself to make its pastors available to 
chiefs. Some chiefs protected and guaranteed missionaries’ safety as they lived and ministered 
 
539 Dankwa, Chieftaincy, (Accra: KAF, 2004), Opuni-Frimpong, Indigenous, (Accra: SLP, 2012), Frimpong-
Manso, ‘Origins’, (Glyndwr University, 2014). 
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with the people,540 whilst others were hostile to initial contacts with Christianity.541 The study 
showed that some chiefs were converted to Christianity, attended church and some Pentecostal 
missionaries also made attempts to understand chieftaincy culture in order to minister 
effectively. However, the perception that chieftaincy was linked to traditional religion and 
ancestral worship where chiefs rely on traditional priests affected the way Christians related 
with the IoC. 
  Despite the growth of Christianity in the country and the valuable role played in 
changing certain aspects of chieftaincy cultural practices, the visible presence of Christianity 
is lacking in the Palaces, most especially from Pentecostal denominations. However, the 
changing perception of attitudes towards understanding and co-operation from both institutions 
calls for an intentional missional engagement of Christians with chieftaincy so as to provide 
contextual cultural alternatives for the increasing number of royals who are Christians.  
 
7.1.2 Chaplaincy as a missional model for chieftaincy 
In chapter three, it was argued that chaplaincy ministry developed as a result of people needing 
spiritual care whatever their faith, and especially when in crisis situation.542 It emerged that 
mainline churches in Ghana used chaplaincy to engage with other institutions but not 
chieftaincy. These churches that have formal chaplaincy services with other institutions are not 
Pentecostals in practice. It was discovered that one of the prominent Kings of the Ashantis – 
King Prempeh became a Christian whilst in prison through the ministry of a chaplain.543 
However, this same chaplaincy ministry that existed in other institutions did not extend their 
services to the IoC.  
Chapter three also explored the role of the African traditional priest to chieftaincy and 
proposed chaplaincy as a missional model for Christianity to engage with the IoC. It accounted 
for the theory, practice and theology of chaplaincy and its ability to function in multi-faith 
institutions. It assessed the purpose and potential of chaplaincy where the role of the minister 
would provide spiritual care for the chief and elders so as to enable the church to exert some 
physical presence with the IoC in a more practical way. The empirical research results have 
 
540 Frimpong-Manso, ‘Origins’, (Gyndwr University, 2014). 
541 Muller, Religion, (Zurich: LVG & Co., 2013). 
542 Paget and McCormack, Chaplain, p. 4. 
543 Boahen, Acheampong, et al., History, pp. 28 and 29. 
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demonstrated the change of attitude that is presently coming to the fore for Pentecostals to be 
involved with the IoC. This is a significant paradigm shift from 30 years ago let alone pre-
independence days.  
 
7.1.3 Pentecostals’ minimal ministry with the institution of Chieftaincy 
In chapter four, the thesis set out information showing the developments and growth of 
Pentecostal denominations in Ghana since the 1930s. In brief, it was found that these 
Pentecostal denominations lacked intentional missional engagement with chieftaincy. It was 
discovered that this lack of intentional missional engagement with the IoC was due to the 
perception of Christians that chieftaincy culture and practices were evil, due to its link to 
traditional religion of the people. This negative perception influenced the way Christians 
related with chieftaincy, especially among Pentecostals who advised members to avoid 
chieftaincy. In contrast, due to changes in perception in recent times, some Christian and 
traditional leaders from the data were of the view that lack of understanding had led to the 
negative perception on chieftaincy.544  
 The evidence showed that this changing perception has led to an increase in numbers 
of Christians becoming chiefs and the establishments of Christian chiefs’ associations noted in 
chapter four. The creation of these associations across the country is a further proof that 
chaplaincy as a missional model to chieftaincy would have ministry opportunities in engaging 
traditional leaders with the gospel. In contrast to the formation of Christian chiefs’ associations, 
some Christian leaders were of the view that the church had already lost the opportunity to 
engage with chieftaincy.545  
  
7.1.4 Theological concerns for Christians being involved with chieftaincy 
The evidence showed that Pentecostals have concerns over how Christians can effectively 
function as chiefs without being pressured to adhere to culture and practices that would 
undermine their faith.546 Nevertheless, it was discovered that all participants wanted a situation 
 
544 See Chapters five and six.  
545 ASRCL5, Interview, (Kumasi, 13th February, 2014).  
546 See Chapter 5.3. 
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where Christians can be involved in chieftaincy. Similar views have been supported by calls 
on the church to bridge the gap between Christianity and the IoC from key scholars.547 
 It was also found that ‘non-Pentecostal’ churches, which have engaged with chieftaincy 
already, in some cases embraced syncretism due to their initial approach to contextualization 
with chieftaincy culture and practices.548 The concern of syncretism  has over the years 
contributed to Pentecostals being kept apart from chieftaincy.549 Additionally, the research 
showed that Pentecostals needed to review their theology and missiological approach to the 
IoC to facilitate the transformation and impact expected.550 In the same way, Onyinah suggests 
that Christians need to actively participate in traditional leadership of the people to facilitate 
cultural reformation.551  
It can be argued that theological concerns can only be addressed if the church provides 
contextually acceptable alternatives to chieftaincy rituals, sacrifices and ceremonies that have 
since prevented Christian participation. The possibility of syncretism should not keep 
Pentecostals and chieftaincy apart. Chaplaincy can provide an advisory role as spiritual 
mentors to Christians who are either in the process of becoming chiefs or already chiefs. 
Chaplaincy would be appropriate to provide the opportunity for ministry as well as addressing 
theological concerns that Pentecostals have with the IoC.  
 
7.1.5 Chieftaincy’s potential for cultural transformation 
The influence of Christianity on Ghanaian traditional leadership that led to some chieftaincy 
cultural transformation can be traced back to the early years of missionary activities explored 
in chapter two. Here, it was found that chiefs who converted to Christianity such as King 
Prempeh of the Ashanti kingdom abolished inhumane chieftaincy cultural practices observed 
over the years, which subsequent chiefs who are not necessarily Christians have maintained 
until now. However, the data analysis in chapters five and six showed that there was still the 
need for chieftaincy cultural transformation to meet acceptable standards for Christianity as 
 
547 Safo-Kantanka, Christian, (Kumasi: PPL, 1999), Opuni-Frimpong, Indigenous, (Accra: SLP, 2012), 
Quaysie-Amakye, Christology, (Amsterdam: Rodopi, 2013), Dankwa, Chieftaincy, (Accra: KAF, 2004). 
548 ASRCL5, Interview, (Kumasi, 13th February 2014), NRCL5, Interview, (Tamale, 7th February 2014). 
549 NRCL2, Interview, (Tamale, 4th February 2014), ASRCL5, Interview, (Kumasi, 13th February 2014). 
550 Dankwa III, Chieftaincy, (Accra: KAF, 2004), Quayesi-Amakye, Christology, p. 221, Frimpong-Manso, 
‘Origins’, (Glyndwr University: 2014). 
551 Quayesi-Amakye, Christology, p. 221. 
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well as current social demands. It was discovered through the empirical research that 
chaplaincy can play a role in transforming the IoC. It was found that education would improve 
understanding of biblical values and cultural tradition between the institutions. Additionally, 
the role of chaplains with chieftaincy as godly counsellors would improve relationship and help 
change outmoded cultural practices. 
 Furthermore, chapter six reported on calls for chaplaincy involvement in chieftaincy in 
the installation process of Christian traditional leaders. The palace chaplains who have built 
good relationships with the chiefs can lead consultations between church leadership and 
kingmakers to facilitate such ceremonies, resulting in chieftaincy cultural transformation. It 
was also suggested that chaplains’ presence in palaces would enable them to meet the spiritual 
needs of chiefs, their families, the community and also in partnership with traditional leaders 
to meet the physical need of the community.  
       
7.2 Fulfilling the objective and answering the research question. 
In fulfilment of the objective of this study and answering the research question - ‘How would 
chaplaincy enable Pentecostal denominational involvement with the institution of chieftaincy?’ 
- the data and literature reveal that Pentecostals do not have intentional missional engagement 
with the IoC, and thus chaplaincy ability to function outside church structures and in multifaith 
societies552 would facilitate such engagement. The missional model of chaplaincy in this 
research provides ministry opportunities with the IoC and therefore, needs Pentecostal 
denominational leadership support to effectively facilitate its implementation.553 
Theologically, this research was able to make some sense with issues that Pentecostal were 
criticising the IoC by relating it to God’s mission to the world and redemptive analogies in 
chieftaincy.554 Biblically, Christian chiefs saw their role as God ordained, related with Old 
Testament kingship and called on the church to actively engage with the IoC (e.g. NRTL1, 
ASRTL2 and NRTL8). The establishment of Christian chiefs associations enable members to 
maintain their relationship with God while calling on the church to actively engage with the 
IoC.555  
 
552 Caperon, Todd, and Walters, Chaplaincy, (2018); Threlfall-Holmes and Newitt, Chaplain, (20110; Slater, 
Chaplaincy Ministry, (2015).  
553 See Chapters 3.3, 3.4 and 4.4. 
554 Bosch, Transforming Mission, (2016); Safo-kantanka, Christian, (1993); See Chapter 2.6. 
555 See Chapters 4.3 and 6.2. 
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Based on the literature, data analysis in chapters five, six and the conclusions drawn 
above, this section now highlights some of the key recommendations that need to be 
implemented to enhance chaplaincy involvement with the IoC in Ghana. Pentecostal 
denominations would thus consider the following key aspects: 
 
7.2.1 The need for Biblical alternatives as seen in the data 
Firstly, it is recommended that Pentecostals should consider Biblically based alternatives 
appropriate for the IoC because most of the respondents, especially the traditional leaders, did 
not see the church provide solutions to address any theological concerns. Such Biblical 
alternatives should include:  
• Identifying redemptive analogies in festivals for continual celebrations in thanksgiving 
to God  
• Ennoble chieftaincy rituals observed in burials, enstoolment/enskinment or coronation 
to reflect Christ  
• Forms of prayer may vary but should be offered through Jesus Christ who is our great 
ancestor, mediator and high priest  
• Stools, skins and other objects may be used as symbols and ancestors may be 
remembered and celebrated but a change in worldview and belief must be stressed that 
these objects do not contain the spirits of the of the ancestors, have no influence over 
the living and should not be worshiped  
• Establish prayer rooms and intercessors in place of shrines and altars of idols. 
 
The evidence from the study showed that Church members were rather told of how chieftaincy 
was associated with traditional religion and for that reason, should avoid any form of 
participation.556 Pentecostals should recognize the fact that chieftaincy is part of the customs, 
culture and traditional governance of the people.557 In this regard an understanding of the 
biblical context of ascertaining types of leadership to determine the feasibility of 
contextualization with existing frameworks taken as resources rather than challenges. It can be 
argued that, from a missional point of view there should be alternatives for strong cultural 
practices and structures instead of antagonism.  
 
556 Smith, Presbyterian, pp. 100, 255 and 273. 
557 Dankwa, Chieftaincy, p. 1. 
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 A good example of positive use of existing culture is the redemptive analogies of 
Odwira festival of the Akans and Old Testament festivals of priests’ consecration, the day of 
atonement and the feast of the first fruits.558 Similarly, Marfo writes on the significance of 
altars and sacrifices as important elements in the worship of God in the life of the patriarchs.559 
Marfo also states that although Ghanaian traditional rituals and sacrifices have similarities with 
Old Testament sacrifices in the use of animals and blood, they differ in the belief.560 It can be 
argued that the differences in belief that Marfo identified and evidenced in this research, further 
offers the Church the need to constantly engage with the people with biblical truths for 
redemption. In this case, the church in Ghana has the advantage of using what traditional 
leaders are familiar with and lead them to the Christian way of doing things.561 
 Safo-Kantanka suggests and I agree that Paul’s attitude and practices in his evangelism 
provides us with a model to follow in dealing with Christians’ involvement with chieftaincy.562 
In the context of evangelism Paul expressed his motivation to be with different groups, in 
defending the truth Paul was prepared to make some concessions at the Jerusalem Council, 
Paul accepted the circumcision of Timothy but Titus was not compelled to be circumcised, 
Paul observed the purification rite in Jerusalem and yet held convictions over and gave 
instruction about food offered to idols.563 Similarly, Paul’s ability to adapt to win people of 
different backgrounds to Christ challenges the church in Ghana to bridge gaps that exist 
between Christianity and the IoC. In this case, if Jews adapted to purification rites, ceremonies 
and festivals, and the church in the West such as the British Monarchy has adapted to 
coronation of kings and queens, what guidance can the church in Ghana give Christians chiefs 
who have rites, ceremonies and festivals to observe?  
 Therefore, it is recommended that the church should seriously review its missiology in 
order to contextually adapt to the Ghanaian society. Such missiological reviews should be 
handled by mature theologians of the denomination who would discuss policy changes within 
the context of their ecclesiastical tradition. If the scriptures admonish the church to pray for 
 
558 Sarfo-Kantanka, Christian, pp. 22-25. 
559 Marfo, Christian, pp. 8-22. 
560 Marfo, Christian, pp. 37-44. 
561 Acts 17:22, 23. 
562 Safo-Kantanka, Christian, pp. 61-64. 
563 1 Cor. 3:19-23; Acts 15; 16:1-5; Gal. 2:3; Acts 21 and 1 Cor. 8. 
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kings and all those in authority,564 how advantageous it will be if these people in authority are 
Christians.  
 
7.2.2 Developing a theology of chieftaincy  
Secondly, it is recommended that the church in Ghana should develop a theology of chieftaincy 
using mature theologians of its denomination in consultation with traditional leaders. The 
research showed there are differences in culture and practices between the north and south of 
the country, and so one prescription cannot fit all. Nevertheless, basic Christian principles 
should guide any leadership role. A theology of chieftaincy should include: 
• Acknowledging the rich cultural heritage within the IoC for Christians to ennoble in 
order to reflect Christ. 
• Christian royal candidates for chieftaincy must inform church leaders their intention to 
accept traditional leadership for advice and spiritual support. They must be convinced 
that God has called them to serve in that capacity. They must make their intentions to 
rule with their faith clear to traditional leaders right from the beginning.  
• The Lordship of Jesus Christ and the power of the Holy Spirit made available for 
committed Christians must be emphasized to address the constant fear of evil forces, 
demons, witches and curses. 
• A demand for high standard of leadership roles expressed in righteousness, justice, 
mercy, self-sacrifice, and love for the people. 
  
In the theology of chieftaincy, God’s standard of righteousness should only be a guide for 
Christian traditional leaders but not enforced on members of the IoC who are not Christians.  
Paul states that the righteousness of God is revealed through faith in Jesus Christ to all and on 
all who believe, and that by His grace through the redemption that is Jesus Christ, we are 
justified freely.565 When traditional leaders understand Christian candidates believe in God’s 
standard of righteousness, it is sufficient to not enforce other forms of sacrifices that would 
compromise Christianity. The message to support this view is that Christians do not need to 
 
564 1 Tim. 2:1-4. 
565 Rom. 3:21-26. 
  136 
 
offer sacrifices to the ancestors anymore because Christ who is our great ancestor has offered 
the once-for-all sacrifice to God by his death on the cross and resurrection.566  
Following righteousness is the chief’s responsibility of upholding justice, treating all 
cases before him without any hint of discrimination, fear or undue influence.567 The Christian 
chief should show mercy when needed and guided by love not fear nor asserting aggressive 
authority throughout his reign. He should be willing to sacrifice some material gain for the 
welfare of his people. There was the perception that some become chiefs for the material 
benefits.568 It is also recommended that this document on the theology of chieftaincy should 
contain God’s covenant relationship with the chief as well as the chief’s covenant relations 
with the people and their culture. In dealing with cultural hindrances, Dankwa III comments 
on the issues of mysticism and outmoded customs of chieftaincy that:    
Before we can decide that a particular traditional act or rite is anti-Christian, we must 
be sure that the roots of such rites are well grounded in knowledge and understanding 
and that we have overcome the problem of meaning that usually surrounds the 
particular rite, to enable us either to improve upon it or condemn it as outmoded and 
unfit for Christian use.569  
 
Therefore, an outlined policy of the chief’s covenant relation with the people’s culture will 
help address some of the issues concerning outmoded or condemned rites. My position is that 
the theology of chieftainship is for Christian chiefs and should not be enforced on the IoC. It 
should be applied to all levels of the IoC leadership roles that Christian candidates are qualified 
and appointed to serve. 
 
7.2.3 A theology of anointing for leadership – Kings 
Thirdly, it is recommended that the Pentecostal denominations in Ghana acknowledge the 
leadership role of chiefs and kings in the society and develop a theology of anointing for the 
IoC. One of the key findings of the study was the need for the church to actively participate in 
the proceedings leading to the appointment of a chief. Therefore, a theology of anointing for 
leadership/kings would enable the church to organize a public coronation service for appointed 
Christian chiefs and with a chaplain should outline guidelines for Christians considering 
 
566 Safo-Kantanka, Christian, p. 61. 
567 Mic. 3:1, 9. 
568 ASRTL2, Interview, (Kumasi, 13th February 2014). 
569 Dankwa, Chieftaincy, pp. 86, 110. 
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accepting appointments with the IoC. The Old Testament gives us a pattern of how kings were 
anointed.570 These were physical ritual ceremonies to confirm God’s choice on a person for a 
particular task. Isaiah spoke of a spiritual anointing on God’s servant which was fulfilled in 
Jesus Christ.571 Similarly, Joel prophesied the outpouring of God’s Spirit on all people for 
service.572 In the New Testament, Luke shows how Jesus emphasized the need to seek this 
spiritual anointing that he later referred to as the Promise of the Father, fulfilled on the Day of 
Pentecost.573 One of the cardinal teachings of Pentecostals is the need for believers’ to seek the 
baptism of the Holy Spirit for Christian living and service to the Lord.574  
In addition, Pentecostals have developed systems of recognizing God’s call to different 
areas of Christian service in leadership roles. These roles are publicly recognized in ceremonies 
where candidates are anointed and prayed for. Such should be applied to chieftaincy as a call 
to leadership. The following serves as a guide: 
• It should state what spiritual and physical support the church can offer members seeking 
to serve in traditional leadership roles.  
• The document should include how ceremonial services for newly appointed chiefs 
would be conducted for public coronations. The Officiating ministers for such 
occasions should correspond to the level of traditional leadership in question. For 
instance, Regional Superintendents to officiate service for community chiefs and 
General Superintendent or his representative to handle services relating to divisional 
and paramount chiefs. 
• Forms and symbols of anointing such as ‘anointing oil’ may be determined by each 
Pentecostal denomination with laying of hands and prayers of consecration by church 
leaders. 
• The consecration service should include a charge on the elected chief to uphold the 
values of his faith in the discharge of chiefly duties. 
• A pronouncement of God’s blessings, prosperity and peace on the chief’s reign, the 
people, land and neighbours.   
 
570 1 Sam. 10:1, 16:13; 2 Sam. 2:4 and 5:3. 
571 Isa. 61:1-2; Luke 3:22, 4:18-21. 
572 Joel 2:28-29. 
573 Luke 24:49; Acts 1:4-8; 2:14. 
574 Anderson, Pentecostalism, (Cambridge: CUP, 2014); Anderson, To the Ends, (Oxford: OUP, 2013); Kalu, 
African Pentecostalism, (Oxford: OUP, 2008); Larbi, Pentecostalism, (Accra: CPCS, 2001) AoGG, ‘AoG 
Statement of Fundamental Truths’, https://www.agghana.org/fundamental-truth/ [accessed, 13th March, 2020]. 
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It is important that Pentecostals should not just critique and question chieftaincy, but to support 
it as a leadership role for traditional governance and community development. The proposal of 
‘hybridity’575 stated in the previous chapter would enable the church provide public coronation 
for Christian chiefs as one of the necessary sides of the coin when dealing with traditional 
rituals and ceremonies vis-à-vis Christians’ ceremonial services for traditional leadership. 
Whilst the legitimate authority to appoint chieftainship is the sole responsibility of Kingmakers 
of each traditional council, the church has the spiritual responsibility to anoint and show public 
support for the Christian who assumes the role of traditional leadership.  
         
7.2.4 The role of Chaplains as prophets and priests to chiefs 
Fourthly, one of the primary objectives of this study was the proposal of chaplaincy as a 
missional model for Pentecostal denominational involvement with the IoC. It is evident from 
the literature and data gathered that such a proposal is necessary. For that reason, it is 
recommended that chaplains should consider their role as prophets and priests to the IoC. The 
priestly service is reflected in the pastoral, incarnational or sacramental and historical-parish 
roles of the proposed missional model of chaplaincy; whilst the prophetic service is seen in the 
missionary and the prophetic or agent of change roles. In the Old Testament, prophets carried 
God’s message to leaders to instruct, rebuke and warn.576 The prophetic is classified as one of 
the ministry gifts that Jesus Christ has given to the Church.577 God calls both Israel and the 
church into being a priesthood and holy nation.578 The Priestly role in both the Old and New 
Testament is also given to those specifically called to perform religious duties. Due to ATR, 
the prophetic and priestly services are familiar to chiefs and these terms could be considered 
as the preferred way of providing religious support for Christians with the IoC. Chaplains, 
conscious of their role, would help Chiefs uphold the integrity of their calling within and 
beyond the related denomination that they represent as servants of God. As a guide, these roles 
may be supported by having a code of ethics for chaplains serving with the IoC suitable for 
institutional chaplaincy579 and adapted as follows: 
 
575 Shaw, ‘Beyond Syncretism’, p. 6. 
576 Isa. 1-39. 
577 Eph. 4:11. 
578 Exod. 19:6; 1 Pet. 2:9. 
579 EFCA, Chaplains Handbook, (Commission: 2013), https://www.efca.org [accessed 15 July 2019]. 
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• A promise to abide and hold in the trust the direction and practices of the church 
• A promise to follow the vision and requirements needed to maintain credentials with 
the church 
• A promise to serve in a pluralistic environment like the IoC, recognizing the rights of 
other faiths and providing Christian ministry to people entrusted to my care 
• A promise to build healthy relations with colleagues and maintain a disciplined ministry 
for personal and professional development 
• A promise to hold in confidence all privilege and confidential communications 
• A promise not to discriminate in the discharge of my duties, not to be involved in chiefly 
matters outside the remit of my duties but to be a person of peace. 
• A promise not to violate others unethically, but to love God and promote the integrity 
of the ministry. 
 
It is recommended that chaplains should sense the need of being called to this role and be aware 
of the dangers of manipulations and spiritual encounters. It is further recommended that there 
should be a manual for chaplaincy with the IoC as it is done with other institutions that have 
chaplaincy ministries. This document should outline chaplains’ ethical relationships with 
traditional leadership, guidance on ceremonies, rituals, festivals and other public events held 
at the palace with Christian involvement. Such a document should reflect the ecclesiological 
tradition of the denomination, taking into consideration the different cultural traditions of 
chieftaincy in the country. This dissertation prescribes a manual suitable for the church in 
Ghana.  
It is recommended that training for chaplaincy with the IoC be taught at the Bible 
Seminaries. According to Frimpong-Manso, the training of workers became very necessary 
because missionaries were handicapped in communication with the local people and 
encountered cultural barriers as they ministered. ‘Therefore, local people were trained to fulfil 
those roles in the local cultural context of the people.’580 Though some customs of the people 
among whom Pastors minister, such as child-naming, funeral celebration, contracting 
traditional marriages, chieftaincy issues and how to visit the chief's palace are not studied at 
 
580 Frimpong-Manso, ‘Theological’, p. 162-75.  
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the Bible Colleges.581 Hence, there is the need to review the theological disciplines taught at 
Bible colleges in Ghana.   
 
7.3 Future Direction and Conclusion 
This research project focused on Pentecostalism and the IoC in two regions in Ghana to 
ascertain how Pentecostals have engaged with traditional leadership who are historically 
responsible for governance and custodians of the culture of the people. It proposed chaplaincy 
as a missional model that would facilitate engagement with chieftaincy to enhance Christian 
presence in the palace and encouraged members participation in traditional leadership. 
 Further studies using the same selection criteria in the other regions of the country and 
the nations in Africa would contribute to the current literature on Christianity and the IoC in 
particular and missional activities in general and provide additional information for leaders of 
both institutions to effectively serve their people. There is the need to increase the sample size 
to include church members and unbelievers in order to provide a fairer reflection on 
Christianity and chieftaincy. This study relied mostly on those in leadership roles of both 
institutions and within the methodology of the research project for the doctoral work. Further 
studies might consider: 
1. A comparative study on how chaplaincy to the institution of Chieftaincy is perceived 
and practiced by Pentecostals and other Christians in Ghana. There is also the need to 
explore the role of female chaplains and Queen mothers to ensure how women could 
be appropriately placed to contribute towards the development and growth of Christian 
presence with chieftaincy. 
2. A study on chaplaincy from other para-church organisations and from the Muslim 
Community with the IoC. 
3. A comparative study on Christian chiefs’ leadership perspectives versus traditional 
leadership. 
4. A case study on a Christian chief whose leadership has greatly impacted the community 
and enhanced Christian witness in the IoC. 
5. An in-depth study on chieftaincy culture, rituals, sacrifices, ceremonies, festivals and 
ethical decision-making for Christian chiefs. 
 
 
581 Frimpong-Manso, ‘Theological’, p. 162. 
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The studies presented thus far provide evidence from the literature and data analysis can be 
concluded that there is the need for Christianity to engage with the IoC in Ghana. The perceived 
gap that exists between both institutions has narrowed in recent times due to Christian influence 
and modern civilisation. Irrespective of how wide or narrow the gap may be, it is important 
that this gap be bridged to allow the involvement of Pentecostal Christian royal families in 
traditional leadership. For this reason, the proposal of chaplaincy as a missional model for the 
IoC is necessary to have Pentecostal Christian presence at the palace and encompass traditional 
leadership in the frame of God’s mission. When church leaders in Ghana embrace their 
responsibility to provide theological solutions to challenges facing members, it will be a step 
in the right direction to address some of the mistakes that have marred the efforts of the African 
church till now. 
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